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PREFACE 


The Veddntakalpalatika by Madhusüdana Sarasvati is a 
well-known Sanskrit manual embracing all important 
topics relating to Vedanta philosophy. It is most probably 
the first work written by the author who all the same thinks ° 
highly of it, as is clear from the ambitious title bestowed 
upon it 


The aim of the writer is to show how the non-Advaita 
philosophic doctrines fail to give a true evaluation of the 
ultimate Reality which must be admitted to be Nirvisesa 
and Nirdharmaka, if one is to do proper justice to both 
Sruti and Tarka 


A. detailed summary in English of the work is given in 
the Introduction, for the benefit of the reader 


I have to thank Prof. R. N. Dandekar ( Poona Univer- 
sity ) for many useful suggestions. Thanks are also due to 
Prof. Dr. Sulochana Nachane, x. A., Ph. 9. (Baroda Univer. 
sity), Dr. Shilavati Oke, x. a., Ph. D., Miss Vimal Thakar, 
M. A. and other Research workers of the Post-Graduate 
Department, Shri G. N. Shrigondekar, Librarian, and 
Shri S. N. Savadi of the Manuscript Department for help 
in various ways. 


Bhandarkar Oriental ] 
* Research Institute, 
Rsipaficami, 
4th September, 1962 


R. D. KARMARKAR 
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INTRODUCTION 
I Veddntakalpalatika: Text 


The present text of the Veddntakalpalatikd is based 
upon a collation of two manuscripts ( one from the India 
Office Library — I.O., and the other from the Anandasrama, 
Poona — A ) and the printed edition of the work edited by 
Ganganath Jha and Gopinath Kaviraja ( Banaras 1920) 
This printed work is itself based upon a collation of two 
manuscripts as is pointed out by the editors. We have 
designated this printed edition as A. 


Details about the manuscripts I. O. and A consulted by 
us are as follows :— 


वेदान्तकल्पलतिका 
No. 539 
India Office Library [ I. O.] : I. O. Lib. 
E 2399 


Size — 91" x 33" 


Extent — 48 leaves; 9-10 lines to à page; 42 letters to 
a line. ० ; 


(foll. 8, 9, 10 missing ) = 


Description — Country paper; Devanagari characters; 
handwriting clear, legible and uniform; red pigment 
occasionally used; the MS. is in a bound book along 
with two other works viz.: (1) Krsnamrtamaharnava 
and (2) Tattvasira. Foll. 8, 9, 10 missing. The MS. 
has been described in the India Office catalogue Vol. I, 
pt. LV, pp. 768-769. 


Age — Appears to be old. 
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x VEDANTAKALPALATIKA 


Author — Madhusüdana Sarasvati. 


Subject — “ A treatise on Mokga by Madhusüdana Saras- 
vati wherein the author refutes the views of Jaimini, 
Kapila, Kanada, Akşapāda and others and follows those 
of Vyasa, Sankara and SureSvara ” — Colebrooke. 

Begins — भीमांसया कपटतो भुजगांबयेव 

खाधीनतामुपनिषद्विनतेव नीता | 
येनोद्धताग्रतफलेन गरुत्मतेव 
तस्मै नमो भगवते$द्वुतरांकराय N 
Ends — इति वेदान्तकल्पलतिकायां परमहंसपरित्राजकमधुसूदनसरस्तीकृतायां ससाधनाप- 
वर्गनिरूपणं नाम प्रथमस्तवकः di 
गोविन्दो व्यलिखत्खार्थपक्षे भाद्रेडसिते तिथौ । 
चतुर्थ्यां त्वरया तेन प्रसीदतु रमापतिः ॥ 
नमः श्रिये 


In Bengali characters — 


श्रीकृष्णभद्टाचार्यपुञ्नगोप|ल्भट्टचार्येणेदं पुस्तकं . . , ‹ या . .. मुद्रया ग्रहीतम्‌ ॥ 


No. 7175 


Anandisrama ( A ) y 


Size — 113” x 82” 


Extent — 50 leaves; 8 lines to a page; 42 letters to a 
line. 


n 


Description — Thick country paper; Devanigari characters; 
handwriting beautiful, clear, legible and uniform; red 
pigment used for marking certain portion of the text 
and yellow used for corrections; modern paper with 
watermarks used for the last two folios ; complete. 
1st Stabaka only. 


Age — Not very old. 
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Author — Madhusiidana Sarasvati. 
Subject — Vedanta. 
Begins — fol. 1° . ` EARE S 
श्रीमत्सह्ुरुचरणारविन्दाभ्यां नमः N Rene ads es 
श्रीसद्वरोश्वरणपंक्रजमाद्रेण । 
नत्वा मनोश्रमरभूरिशमैकसिद्धयै ॥ Eu 
वेदान्तकल्पलतिका परिलिख्यतेसो। - d 
विद्वद्दसंततिलकात्मसुखप्रदांस्तु ॥ जी de Dg 
Ends — fol. 50 ; e beu BSE 
न्यायैसिङूय दुष्टानिहं कपिलकणादाक्षपादादिवादा- TUM 
नादायादुष्टमेकं थुतिमितमग्हतासारमद्वैतवादं । cca Ped de 
चेदान्तैकप्रमेयं परमसुखमयं ज्ञानमज्ञानशन्यं CIS AME त 
मोक्षं व्याचक्षतेयं कमपि सुकृतिनः सोहमेवास्मि पूर्णः qq db c 0o `: 


इति श्रीपरमहंस श्रीविश्वेधरसरखतीशिष्यश्रीमधुसूदनसरखत्युक्तवेदान्तकल्पलतिकायां 
ससाधनापवर्गनिरूपणः प्रथमस्तवकः संपूर्ण: ॥ १॥ frd ॥ 


_. The important variants have. been given in the foot; 
notes; these do not materially involve any change in thé 
many passages concerned. We have taken the I. O. text 
as authoritative ; ein two or three places, however, it was 
found desirable to admit readings from A or A. to make the 
meaning clearer 


IL THE AUTHOR: DATE AND WORKS . meet 


Madhusüdana Sarasvati is generally accepted to have 
been born and bred in Bengal. The following facts about 
his genealogy can be cited as follows :— 
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Pramada( Pramodana )purandaracarya 


. E 


Srinatha Yadavananda Kamalaja- Vigisa- 
 Cūdāmaņi Nyāyācārya nayana. Gosvimin 
( Madhusiidana 
Sarasvati ) 


Kamalajanayana spent his days at Banaras and became a 
Sarhnyisin, changing his name to Madhusüdana Sarasvati. 
The famous Hindi poet Tulasidasa was his contemporary. 
He had been invited to his court by Emperor Akbar, and 
the Pundits at the court praised him for his scholarship,’ 
‘ Madhusüdana Sarasvati knows the bounds of the Goddess 
of Learning; the Goddess of Learning knows the bounds 
of Madhusidana Sarasvati’. Madhusüdana was a contem- 
porary of Gadadharabhatta also. 


Madhusüdana Sarasvati appears to have studied under 
more than one preceptor. He mentions Srirüma, ViSveSvara- 
sarasvati and Madhavasarasvati as his Gurus in his Güdhàr- 
thadipiká (‘one Sripada is also mentioned as his Guru). 
Balabhadra, Purusottamasarasvati and Sesa Govinda (author 
of Sarvasiddhántarahasyavivarana ) are described as his 
pupils. 9 

Date 


Madhusüdana is generaly taken to have lived about 
1540-1647 A. D2 Shri S. L. Katre? has, however, shown 


3 वेत्ति पारं सरस्वत्या मधुसूदनसरस्वतो | 
मधुसदनसरस्वत्याः पारं वेत्ति सरस्वती ॥ 
2 शीरामविश्वश्वरमाषंवानां प्रणम्य पादाम्बुजपुण्यपांसून्‌ | 
तेषां प्रभावादइमस्मि योग्यः शिलापि चेतन्यमब्ध येभ्यः ॥ 
8 22, 0, Divanji — Introduction to Siddhantabindu GOS, 


4 Ganganath Jha Research Institute Journal p. 181, Vol. VIL, parts 2 and 4 
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that the Vedántakalpalatiká and Siddhantabindu must have 
been written before 1500 A. D., on the strength of à con- 
temporary Ms. of the Mahimnastotra-fikà copied in 1598 
A.D. Dr. Miss Nachane takes the verse 


अद्वीन्दद्रीन्दुसंख्ये$ब्दौ राक्षे चैत्त( त्र )मेचके । 
द्वितीयेञ्ब्दौ पश्चव्यां कत्वार्पितमिदं गुरोः ॥ 


which occurs after the colophon in the Anandasrama Ms. of 
the Veddntakalpalatikd, as having been written ‘by Madhu- 
südana himself. 


Shri S. L. Katre shows more or less convincingly that 
the year 1717 in the above verse can only be of the Saka 
era and that the verse in question could have been written 
only by the copyist and not by Madhusüdana, the author.’ 


Works 
The following works ( alphabetically arranged ).can be 
definitely attributed to Madhustidana 


. (1) Advaitaratnaraksana — It is a criticism of Bhedaratna 
( c£ Sankaramiéra ), and contains references to Advaita- 
siddhi and V. L. ( Veddntakalpalatika ) 


(2) Advaitasiddhi — A voluminous work, refuting’ the 
: Nydydmria ( of V yasarajasvamin, a Dvaita ) 


. (8) Bhagavadbhakturasayana ( Bhaktisamanyamnirüpana ) — 
Referred to in V. L. and in Güdhàrthadipikà and Para- 
maharmsapriyà 


. (4) Gidharthadipika — A commentary on the Bhagavad- 
gitá from the point of view of Sankara 


(5) Harililámrtafikà — A commentary ० Hariilamrta of 


1 Poona Orientalist, Vol, XIII, Nos. 3 and 4, ° 
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Vopadeva (12th century). It refers to his work 
Paramahamsapriyd 2 


३ (6) Mahimnasiotratika 


(7) Paramahamsapriya — A commentary on the first verse 
of the Bhagavatapurana 
(8) Prasthanabheda. | 
( 9 ).Sarhksepasarirakafika — A commentary on the Sarhkse- 
pasariraka, of Sarvajiiatman 
(10) Siddhànta( tattiva )bindu — A commentary on Sankara's 
Dasasloki. Refers to V. L. twice and is itself referred 
= toin V. L 
(11) Vedántakalpalatika — The Mss. mention this work -as 
' _  अथमः. स्तबकः ससाधनापवर्गनिरूपणं नाम. It is referred to frequent- 
ly in the other works. 


Madhusidana is also credited with having been the 
, author of the following works,-commentaries on (1) Atma- 
bodha, (2) Vedastuti and ( 3 ) Sdndilyasitras 


Anandamandakini, Krsnakutihalandtaka and Rajidrm 
Pratibodhah are also ascribed to him 
The 7. L; S. B. and M. S. T..are: most probably his 
earliest works. Some Mss. describe the V. L. as a Stabaka 
(ofthe Kalpalata ), but the work is obviously complete in 
itself and no Ms. describes any other work as'a Stabaka. It 
“appears that both the V. L. and S. B. are intended to give 
“the reader Madhusüdana's ideas about the Advaita—-Vedanta 
ina nutshell, and the other works are just expositions of 
- these in greater detail Similarly the Mahimnastotratika 
explains Madhusüdana's views on Bhakti in general. 


- Taking all this into consideration, we have come to the 
conclusion that the name Vedantakalpalatika for the present 
work is a misnomer ; . all the works of Madhusüdana can be 
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jointly considered as Vedantakalpalatika with many Sta- 
bakas, In that case the present work may better be styled 
Sasidhandpavarganiriipana. , 


IIL A SUMMARY OF THE VEDANTAKALPALATIKA 
(1) Madhusüdana gives his aim in writing his work— 


(1) Explaining the Sastra correctly (this could be 
done due to the grace of his teacher VisveSvara ). 


(2) Refutation of the views of Jaimini, Pataiijali, 
Gautama, Kanada, Kapila, Saiva etc., in accor- 
dance with the interpretation given by Vyasa, 

- Sankara and Suresvara. 


( Madhusüdana fervently salutes Sankara who, in 
his opinion, has correctly interpreted the Upa- 
nisads, and shows how the views of the Mimamsa- 
vadins are fallacious. ) j 


(3) Explaining the true nature of Moksa and the 
means thereof, and pointing out the fallacies in 
the views of the opponents. 


(2) Philosophers ( both Nastika and Astika ) hold different 
views about the nature of Moksa, and the means of securing 
Moksa. Thus —, 


(1) The Carvikas do not admit any Caitanya apart 
from the body, and admit only Direct perception 
as a means of proof. So, there is no question of 
any eternal thing like Moksa being admitted in 
their system. 


(2) A section of the Càrvakes admits the sense-organs 
(individually or collectively ), mind or Prana as 
the Cetana element. (They are no better than 
Carvakas referred to in ( 1 ) above. ) 
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(3) 


(4) 


(5). 


(6) 
(7) 


(8) 


(9) 


VEDANTAKALPALATIKA 


The Vijtianavadins ( Bauddhas) regard Vijiiana- 


“santana as momentary, and its total extinetion as 


Moksa. 

The Madhyamikas ( Bauddhas ) describe ‘ void’ 
(Sünyabhàva ) as Moksa. 

The Jainas( Arhatas regard Moksa as the ascent 
of the Jiva upwards, when freed from the clutches 
of the eight-fold Karman-bondage. 


The Vaifesikas regard Moksa as the realisation 
of the Atman as freed from his special qualities. 


The Naiyàyikas regard Moksa as the extinction 
of the twenty-one divisions of Duhkha, due to 
the coming to an end of the Karman, as a result 
of the disappearance of Raga, Dvesa and Moha, 
caused by the realisation of the two-fold Atman. 


Others regard Moksa as the extinction of all 
Karman in the present birth, due to the proper 
observance of the Nitya and Naimittika Karmans, 
and the avoiding of the prohibited and Kamya 
Karmans. 


The Prabhikara Mimürhsakas regard Moksa as 
the total extinction of Dharma and Adharma 
which are connected with the body and sense- 
organs, through the absence of the Vedic Karmans 
enjoined, preceded by the ordained knowledge of 
the Atman. 


(10) The Bhatta Mimarhsakas regard Moksa as arising 


from the. combination of Jňānņa. and Karman. 
Moksa is the manifestation of eternal bliss, 


(11) Some Mimarhsakas regard Moksa ás the mani- 
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festation of bliss or absence of misery through 
* mental realisation. 


(12) The Sànkhyas regard Moksa as the realisation 
of the Purusa as quite apart from the Prakrti. 


(13) The Patuiijalas regard Moksa as the attainment 
to the highest Samadhi, through the complete 
restraint of the five-fold ments] tendencies by 
following the Yogic practices. 


(14) The Tridandins regard Moksa as the merging of 
the Jiva into Brahman, through Jiiina. and 
Karman. 

(15) Some Tridandins regard Moksa as the attainment 
to the Highest Lord. 


(16) Some regard Moksa as the attainment to the 
changless state of Brahman, by giving up the 
state subject to change, through the combination 
of Jiiina and Karman. 


(17) According to the Pasupatas, Moksa is to be 
always near Pa$upati. 


(18) Aecording to the devotees of Visnu, Moksa is to 
stay in the world ‘of .Visyu, through devotion to 
Visnu. ^: 


(19) According to the devotees of Hiranyagarbha, 
Moksa is attainment to Hiranyagarbha, through 
the devoted observance of the Five-fire-Vidya 
etc. 


( 20) Others hold similar views about Moksa that are 
opposed to Sruti and reasoning. 


(21) The followers ofthe Upanisads, who are graced 
by Narayana, hold Atman alone with the Avidya 
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gone away, constituted of limitless bliss and 
enlightenment, to be Moksa. : 


The last view is the most reasonable one, because 
Avidya is the cause of alk misery; with its disappearance 
all misery vanishes. 


Moksa, being just the true nature of Atman, stands in 
no need for any means to secure it. We talk of means only 
metaphorically, when we say that Moksa is due to the rea- 
lisation of the nature of Atman, freed from the four obsta- 

cles —(1)the Vāsanās for enjoyment of the objects of 
senses, (2, 3) wrong notions about the means of proof and 
the object of knowledge and ( 4 ) perverted conceptions 


The practice of Sama, Dama etc., ( which lead to the 
proper Sravana ), Sravana, -Manana; and Nididhyüsana re- 
: move respectively the above four obstacles, and the Brahma- 
sütras of Bàdarüyana help in the removing of these 
obstacles. 


(8) In short, the Upanisad view is that one desirous of 

` salvation, practising Sama etc., should approach a duly quali- 
fied teacher and under his direction should revolve upon the 
Vedànta-passages in the Brahmasitras till his purpose is 
achieved, viz. the removal of obstacles for the realisation of 
the one-ness of Brahman and Atman, which ensures 
salvation. 


(4) It is necessary first to have a clear idea of the nature 
of Moksa, before a desire arises to secure Moksa; then 
the question of the proper means could be properly consi- 
. dered. 


(5) Excepting the followers of the Upanisads, other philo- 
Sophers propound views not supported by the means of 
proof, Thus, amongst the Nastika philosophers — 
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` (1) The Carvikas admit no permanent entity which 
` e ean survive the body etc., and so there can be no 
question of Moksa, according to them. 


(2) The Bauddhas regard everything to be momen- 
tary ; their Moksa can thus be only the destruc- 
tion of Atman (People committing suicide at 
Prayaga for securing Moksa, no doubt destroy 
themselves in popular parlance, but they aciually 
believe in à permanent imperishable enjoyer ). 


(3) The Vijiiinavidi-Bauddhas who admit.a stream 
(Santüna) of Vijiiina fare no better; the San- 
tana can not be separated from its members, and 
it must come to an end when the members are 
no more. 


(4) The Sanyavadins can not even dream of Moksa. 


(5) According to the Jainas, rising upwards (ऊर्ध्वगमन) 
is Moksa, but that being a Kriya must be im- 
permanent. Secondly, the Jiva being screened 
by the eight Karmans, can not be proved. Thirdly, 
the Jiva has a fluctuating dimension which means 
that the Jiva is liable to destruction, and lastly 
the Jain idea of Moksa, attaining to heaven etc 
can not be the highest human purpose in life 


So, the above Nàstika systems {not believing in any 
permanent entity ) oan be ruled out of consideration with- 
. out much ado. 


(6) But the different Astika systems can not be so 


summarily dismissed; for, a desire for securing 
Moksa can arise there :— : 


All these systems admit the existence of the 
Atman, eternal, all-pervading and apart from the 
body, sense-organs; thus — 
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(i) Recognition in the form ‘I who perceived 
my parents in my childhood, am now per- 
ceiving my grand-sons’—this shows that 
the Atman must not be a momentary entity. ` 


(ii) A child newly-born is able to suck the breasts 
of the mother — this shows that the Atman 
remembers the impressions in the previous 
birth. 

Anumiana — Buddhi, Sukha etc., are Gunas; they must 
have a Gunin; that is the Atman. 

An object of enjoyment must have an enjoyer; the 
body is Bhoga; it must have a Bhoktr, viz. the Atman. 

Atman can have no prior existing cause and so is not 
liable to destruction. - 

Sruti— The Sruti passages, all of them describe Atman 
as imperishable. 

Such an Atman can only be atomic or Vibhu. As the 
effect of Atman is seen everywhere, Atman should be con- 
sidered to be Vibhu as his nature is not different from that 
of Brahman. 


Vaisesikas, Naiyayikas, and Prābhākaras ( Mimam- 
sakas )— They admit the nine Visesagunas, Buddhi etc., 
due to the contact of the mind, as existing in the Atman in 
the Sarhsara state. Moksa is the simultaneous disappea- 
rance of these. Thus, for the sake of the absolute cessation 
of pain, desire for Moksa does arise in the case of the 

thinking people. 

The refutation: ofthe above views would be as follows :— 

(1) As long as the Dharmin ( Atman ) exists, the dəs- 
truction of the natural Dharmas is impossible. Both Dhar- 

-mas and Dharmin must disappear together. This means 
that there would be no Atman ! 
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(2) There is no proof to show that Atman can exist 
even when the Visesa-Gunas are no more. 


(8) The absence of pain which cannot be known can 
not be the human purpose in life. 


(4) The Sruti can be no help here, as it deals with 
the Atman who is bereft of the Dehabhimane. 


(5) Again if one Duhkha is destroyed, there is no 
guarantee that a fresh Duhkha would not arise. 


(6) The suggestion that as Duhkhapragabhiva is res- 
ponsible for Duhkha (in the sense that the destruction of 
Duhkhapragabhiva is due to Duhkha ) why should not 
Duhkha cease to exist if there is no Duhkhaprügabhava at 
all? The answer is:— How many Duhkhapragabhavas are 
you going to eliminate and when and how? They can not 
be ‘eliminated all at once and the elimination can not be 
effected by any human effort. What use then can one have 
for Sravana, Manana etc., which involve Pravrtti which 
surely does produce Duhkha? Actually this view shows no 
prospect of Sukha being achieved, involves the elimination 
of Sukha of every kind and deserves to be kept at arm’ 
length; who would indeed like to stay on like a dried piece 
of wood ? 


(7) The view of the author of the Nydyabhdsya that 
the absence of all Duhkha should be the Purusartha is also 
objectionable. Dhhkhübhàva can only be acceptable if it 
leads to Sukha. One enjoying a little Sukha craves for 
more; Sukha is not Duhkhabhàva; at the Dissolution 
and in Deep sleep, there is no Sukha when Duhkhabhava is 
there. So, it is better to say that one yearns for positive 
Sukha, not merely for Duhkhibhiva. 


(8) The view of Kumarila, viz. Mokga is the mani- 
festation of permanent Sukha is also not acceptable. If we 
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analyse the view, we would find that if the Sukha is differ- 

ent -from Atman and is to be produced, no ०18 would, 
desire for such:an impermanent Sukha. If it is not differ- 

ent from Atman, how can it be known or experienced ? 

There being no connection with the mind and sense-organs 
in Moksa, such à Sukha cannot be experienced. ° If .the, 
mind and sense-organs persist in Moksa also, what difference' 
is there between Sarhsira and Moksa? If Atman is des- 

cribed to be enveloped by some covering element, which is: 
neither Sat, nor Asat, and indescribable, then this is exactly 

the view of the Brahmavüdin. That is why the Neo- 

Mimamsakas having given up the view about Sukha being 

not different from Átman who is always uncovered and the 

same at all times, have preached Moksa to be only negation 
of Duhkha; but as has already been pointed out, this view 

cannot stand, as Atman cannot have any Vikriya in himself 
to get rid of the Duhkha resorting to him 


(9) The view of Sankhya and Yoga, which ad- 
mits Atman to be Asanga and Duhkha to be a dharma of 
the Buddhi — it is true — rules out of order Atman being 
exterminated, and further Atman being selfilluminating, is 
able to work consciously — this view also fares no better 
- Because if Dubkha is Sat, it cannot be destroyed, and what ` 
exists not cannot be produced either. So, the Sarhsara and 
Mokga according to the Sánkhyas who are Satkiryavadins 
are hardly different from each other. (The Vaifesikas are 
more honest when they say that an Asat thing can be pro- 
duced and destroyed!) To say that production and destruc- 
tion are just manifestation and non-manifestation would also 
not help; for they are just Sattva and not different from 
Sattva. If they are admitted to be Anirvacaniya, that 
would be admitting the Brahmavidin’s view. 


(10) It would thus be seen that all the above views 
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cannot get rid of the basic objection viz., Moksa, whether 
describéd as an entity or negation, is an adventitious thing ' 
and is non-eternal, being regarded as a product. Even ad- 
mitting some Dharma residing in the counter-entity, makes 
no difference, because that Dharma also is perishable. 

Moksa can never be regarded as Utpidya, Apya, Vika- 
rya or Sarhskirya; for, that would make it perishable ( This 
has been very well explained by Sankarücarya in his Bhasya 
on Bra. Si. I. 1. 4.) 


The view that there is both Bheda and Abheda in the 
case of Moksa is most absurd, being opposed to all means of 
proof. A real Bheda cannot be removed by Jüüna ( which 
can remove only non-knowledge or ignorance). If both 
Bheda and Abheda are regarded to be known from the 
Veda, they would persist in the Moksa-state as well! 


Limiting the respective spheres of action such as, — 
from Jñāna comes the cessation of false knowledge, and from 
Karman, of Bheda — also does not stand. For, if once 
you admit Bheda and also Abheda, everything would be 
Pramà and false Jiüüna cannot be singled out; nowhere 
again is ever seen the disappearance of Bheda by Karman. 
The combination of Jiiina and Karman is opposed to the 
Sruti which preaches Advaita, and the attainment to the 
Nirvifesa Brahman would be an impossibility, if such a 
combination of Jiiàna and Karman is admitted. 

The Bauddhas talk about the four-fold Bhavani ( per- 
taining to individuality, momentariness, grief and * void") 
as the means of salvation. But there is no proof fur this, 
beyond the word of Buddha, and this is opposed to the 
Sruti, and the Bhivanis are just illusion. 


Likewise, the Jaina doctrine is not proved by any 
proof, and the means of salvation spoken of by them cannot 
be acceptable, 
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Thus, there is no proof whatsoever to show that the 
Jüüna of the six Padarthas (of the Vaisegikas ) or-of the 
sixteen Padarthas ( of the Naiyayikas ) leads to Moksa, the 
knowledge of which could be had only through the Scrip- 
tures. A mere statement about Moksa by some sage like 
Kanada can not be held to be authoritative ; in that case, 
there would be no necessity for the definition, examination 
ete., of any statement. The Sruti of course never counte- 
nances this. Further a knowledge of the Padarthas, whe- 
ther in a general way or in their characteristics, cannot 
produce Moksa. A general knowledge everybody has; it 
is impossible to know the special features of all Padarthas ; 
to understand the Padairthas as merely being Dravya is 
both obvious and useless. | 


(Some who hold that Karman gives its fruit in the 
present one birth only, hardly deserve any consideration. ) 

Similarly, the knowledge of the discrimination between 
Purusa and Prakrti is of no use, whether general or parti- 
cular. The knowledge of Atman only, in a general way, is 
patent to everyone, as one is conscious of the same when 
one says I know’. That such a knowledge gets rid of the 
false Vasana, after practising ‘hearing’ etc., by producing 
another knowledge is also untenable; for, in that case the 
direct knowledge of Atman, which is hot illusion, would 
appear superfluous. 


The followers of Prabhakara who do not admit illusion 
are in 4 worse position. For, the knowledge of Reality 
does not help at all. It cannot destroy the Karman, as 
such a knowledge is always there; so, the question of the 
destruction of Karman does not arise. The very idea that 
Jiians could be enjoined to achieve something is ridiculous. 
Again, the nature of Atman, untramelled in any way can 
alone be Moksa. The Sruti referring to the destruction of 
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Karman, does not refer to any direct destruction, but 
through the destruction of false knowledge removable by 
the realisation of the Atman. 


Self-realisation is impossible for the Sankhyas who 
regard Atman to be always inferable, and so, indirect know- 
ledge being always there, it cannot be means for realisation. 
Yogic practices help only in intensifying the indirect know- 
ledge; they cannot bring about realisation. 


The objector says that Kāmanā cannot arise in the 
Upanisadic scheme of things either. Thus — 


(1) Kamana can arise in respect of an entity to be 
established or known. But Atman is neither Heya nor 
U pádeya, and is always Siddha. 


(2) There cannot be any desire for something already 
established. 


(8) It cannot be said that Atman in the Samsira 
state is enveloped by Avidya, and so a desire for the remo- 
valof Avidyà can arise, because the removal of Avidyà is 
difficult to envisage, whether it is different from or not 
different from Atman. 


The Siddhantia replies — 


(1) Simply because an entity is Asiddha, it is no cause 
for the absence of Kāmanā. 


(२) After all, what is meant by being Siddha ? 


( i) It cannot be ‘really existing’; for, in that case, 
the removal of the illusory serpent on the rope 
would not be concerned with a Siddha entity. 
A Siddha thing forgotten for the time being is. 
Asiddha, - 
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( ii) It cannot be * being known’; for that cannot be 
produced by desire. A desire can arise" about 
something known in a way. 


(iii) It cannot be the object of unobstructed reali- 
sation; for, in the present case, the obstruct- 
ions are there which prevent the realisation. 
A person suffering from biliousness cannot 
realise the sweetness of sugar. Further, one 
desires for a thing, which is 


( A.) actually not secured, 


(B) thongh secured, is associated with illusion. 
Likewise a thing to be avoided is 


'( C) something which really exists and which has 
to be avoided ( like a big trench on the way ) 


( D) which, already avoided and not existing ( the 
serpent on the rope) but as good as not 
avoided owing to illusion. 


Now, as regards A and C,some Kriya or action is 
necessary, before A is secured and C is avoided. B and D 
can only be accomplished through direct realisation; that 
is why the highest purpose in life, Moksa, is said to have 
nothing to do with Kriya. ० 


A desire for Atman who is always Siddha arises as the 
attainment to the highest bliss and cessation of Avidyà are 
Asiddha owing to illusion. 


The removal of Avidya cannot be described as impos- 
sible to demonstrate. It is true that Avidy& (and it 
Karya ) cannot be described as (1) Sat, (2) Asat, or (8) 
Sadasat; and so usually it is described as ( 4) Anirvacaniya; 
but owing to this position, while Avidy& becomes identical 
with anirvacaniya, its Nivrtti and Pratiyogin ( counter- 
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entity ) cannot be regarded as identical with it; so a fifth 
method viz. Anirvacanlya-vilaksana, should be accepted to 
describe Avidya. (Actually, the Advaita-Sruti concerns 1t- 
self with the Sad-Advaita only.) In this way the Atman- 
could be described as free from the Bheda idea, whether 
homogenous or heterogenous. Thus the Advitiya Sruti ( as 
also the Asthüladi Sruti )-could be properly explained 


This is the view of the author of Jstasiddhi, and others. 
Really speaking, the Anirvacaniya-vailaksanya method 18. 
unhelpful in cognising Abhiva. Abhiva, after all, must be. 
connected with some Caitanya; if it is just imaginary; it is 
rooted in Avidya. 5 

The Sruti-passages, Asthila etc., (describing the 
Atman) point out to Atman’s nature being different from 
Sthüla etc., and not their Abhàva; because both Bhàvà 
and Abhiva natures of imaginary things are nothing but 
the nature of their Adhisthina. Jor instance — 


A conch-shell, not cognised properly, can be said to be 
possessed of the Bhiiva of the silver; but when cognised 
it is known to be constituted of the Abhàva of the silver. 


In the same way the Atman, not realised properly, is 
constituted of all Dvaita; but when realised he is known. 
to be constituted of the Abhàva of Dvaita. ; 


This is not a novel view at all. The followers of 
Prabhikara admit the nature of the भूतल as giving us the 
idea of any Abhiva (as घटाभाववत्‌ भूतलम्‌ ). The logicians also 
explain घटाभाव as घरो न भवंति, and do not admit any. घटाभाव-अभाव 
as any counter-entity for the Abhiva. All this shows that 
घटखरूप itself is competent to give the idea of Abhava 


Thus Atman who is Sut, Caitanya, Advitiya and entire 


perfect Bliss, is spoken of as ‘ the cessation of Avidya’ when 
realised 
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When the expression ज्ञात आत्मा is used, ज्ञान particularises 
Atman and that means Moksa is particularised by ज्ञान; if 
ज्ञान is not there, Moksa also would disappear. ज्ञान, therefore, 
must be taken to be just an accidental characteristic ( उप- 
लक्षण ) in which case, Moksa would be there even before the 
realisation. 


The objector says — 


The answer is :— An उपलक्षण can not affect the object 
in question. When we say ‘ Devadatta’s house is the one 
on which a crow is sitting’ that does not mean that Deva- 
datta’s house was not there before the crow came in the 
scene. An उपलक्षण, therefore, performs its function after it 
is there. The case is similar here. Avidyi being begin- 
ningless does not function again, like the antecedent nega- 
tion, when the right knowledge is secured 


Now, what is the nature of Jiiina involved in the ex- 
pression ज्ञात-आत्मा, which removes Avidyà or the Ajñāna ? 
It cannot be — 


(1) Merely Sentiency, because that being always 
there, Avidya would always be not existing, with the result 
that Samsàra based upon Avidyà would not be there and all 
Sastra would be without any job! Fusther, there would 
arise contradiction with actual experience ! 


= (2) It cannot be any functioning on the part of 
tman — 


(A ) If the functioning is real, its cause, the Avidya 
in the mind, must also be real, with the result 
that the functioning could not possibly remove 
the cause and there would be the uselessness 
of all Vedanta. 


(B) If the functioning is unreal, how could any- 
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thing unreal remove the Ajiiina? In that 

a case, even the knowledge in a dream can be 
effective! Our experience is that only the 
real knowledge of the rope can remove the 
illusory knowledge of the serpent. 


(3) This J ñāna, whether it is सप्रकारक or निष्प्रकारक, is im- 
potent to achieve its object — 


(A) A सप्रकारकज्ञान is useless to tackle the निष्प्रकारक 
Brahman in any way, as it is अयथार्थ 


If it is यथार्थ, there would be no Advaita left. 


(B) A निष्प्रकारकज्ञान is nowhere seen to remove Ajiiina. 
ज्ञान can remove that Ajiiana only which has 
समान आश्रय, प्रकार and विषय with the Jñāna. Other- 
wise, even a general knowledge, like * A. sub- 
stance is knowledge’ would enable us to remove 
the Ajfiàna about a jar! 


(4) Further, if this ज्ञान is indirect, it cannot remove 
the Ajüüna which is the cause of direct superimposition ; 
otherwise, an inferential knowledge about whiteness of the 
conch-shell would remove the illusion about the yellowness 
on the shell. 


The Jiiana cannot be direct, as sreq can only give us in- 
direct knowledge which is the ज्ञानकरणः. Even in the case of 
expressions like * You are the tenth’ ( where the speaker 
who had forgotten to count himself is reminded of that 
fact), there is first the indirect knowledge and later the 
direct knowledge is produced in the mind. 


In the present case about Brahman, there is no other 
करण than the Vedanta to cognise Brahman ( Ordinary शब्दज्ञान 
cannot have any power to produce knowledge about any 
supersensuous entity ). 
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It is-true that Vedanta passages like सत्यं ज्ञानमनन्तं ब्रह्म 
although producing indirect knowledge are not productive 
of illusion, because they do not refer to any other entity 
than Brahman. But our Siddhànta is that direct knowledge 
is identical with the Pramütr himself; if it were not so, 
the knowledge of Brahman (as being apart from the Pra- 
पाळण) would be unauthoritative! No other Karana can 
function in the case of Brahman without a second; from 
‘Sabda no direct knowledge can proceed and so no Moksa 
from Sabda-jiiina. 


' It cannot be argued that the beginningless Ajiana of a 
-positive form can be removed by the Sabdarjfiina, because a 
beginningless entity, like the Atman is invariably associated 
"with indestructibility ; otherwise Atman also being an 
entity would be destructible like a jar. lb cannot be 
argued that the comparison with Atman is misleading, 
because in the case of the Atman, it is not the beginning- 
lessness of the Atman that is the cause of his being eternal 
-but his real or self illumining nature, — the answer is — No 
similar instance can be produced owing to no highest Reality 
-other than Atman being admitted. Further, if Ajñāna is the 
object of the means of proof, it cannot be removable by the 
means of proof which cannot remove its own object; if it is 
“not the object of the means of proof, it Would be just like 
the horn of a hare ( as it is not admitted to be selfillumin- 
ing ) unable to produce anything. Again, Ajiiina cannot be 
removed by itself (no one can remove oneself); otherwise it 
‘would be just momentary; nor by another Jiiina which 
would require another Jüàüna to remove itself and so on, 
-there would be the fault of endlessness. It is further im- 
-possible to find any resort for this Jiiina; it cannot be 
-Atman who is without any Dharmas; it cannot be the 
mind, for the Jiiana in the mind cannot remove the Ajüüna 
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in the-Atman. Ajñāna cannot be resorting to the mind, as 
Ajiiana exists prior to it and all agree in holding that 
Caitanya alone can be the resort. Further, what is the 
sphere of activity of this Ajñāna? It cannot be the High- 
est Brahman, for, no proof to that effect can exist. The 
mind cannot do anything in the matter, for, it itself is not 
self-proven, being merely a co-worker ( and in addition, this 
concept would be contrary to the Sruti). Manas ( mind ) 
can only tackle particularised entities, never any Advaita 
The mind polished and strengthened by Sravana, Manana 
ete, can do this, but the real means in that case is the 
Vedanta-passages themselves. 


In this connection it is necessary to clarify our ideas 
about what the Vedanta-passages actually do in the 
matter — 

(1) Are they (the Vedanta-vikyas ) the actual means 

of proof for Brahman ? 


(2) Is the Jiiana produced by them Direct, or 


(3) Is the Jiiàna produced in the mind dependent on 
the knowledge of the Vedanta-passages ? 


As regards No. 1, no Vakya can have any authoritative 
nature as regards any निधे्मकवस्तु. In the case of fn 
Brahman, Directeperception is impossible, as Brahman is 
not possessed of any Ripa etc., Anumàna is impossible, 
there being no Lihga and Vyapti, possible; Upamiina also 
is impossible, there being no resemblance with anything ; 
similarly Arthapatti is impossible as also .Abhava( as 
Brahman has a positive form). Sastra cannot help, as it 
deals with possible Dharmas denoted by the words — 


To explain the same in detail — 


Different views are held as regards the function of a 
word for giving its meaning — 
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(1) The Logicians hold that it is God’s will that ena- 
bles a word to give its conventional meaning pointing to a 
particularised individual entity. 

This view is untenable as God's will must be supposed 
to be one only, and so all words would have only one mean- 
ing, or there would be as many meanings as there are 
limiting adjuncts. Synonymous words are necessarily taken 
to have different Saktis tu denote their meanings. If the 
Will is regarded as related to the different objects, it would 
mean that its denotation is merely formal and there would 
be no scope left for a metaphorical meaning. There is no 
point in associating Sakti along with God's will for which 
there is no proof. The natural Sakti of words cannot be 
questioned on the ground that it is not included in the six 
categories admitted. Sakti can be described as playing the 
same role as the Samavàya admitted by the Vaisesikas. 


Laksapà or metaphor can still function as it is regarded 
merely as the cause of the remembrance of the object; it 
cannot denote anything. (The Anvitübhidhanavádins hold 
that words in a sentence denote their object, being already 
grammatically connected with one another. ) 


The Abhihitanvayavadins hold that the words are gra- 
mmatically connected after they have denoted their mean- 
ing. 

It is, therefore, better to hold that Sakti is concerned 
with merely the Simanya as the Mimirhsakas declare. 
There is no necessity of holding that Samavaya as a separate 
relation should be admitted; for, that purpose is secured 
by admitting the Tadatmya relation. 

As the Vedintins regard Atman as the only Sat, it 
matters very little, if the Sakti refers 10 Vyakti or Vyakti 
particularised by some Upadhi. The Sakti ( or, denotative 
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power of words) is two-fold-Conventional or Etymological ; 
of these Conventional meaning is the more important. 


The Naiyayikas and Bhüttas combine the above two 
and regard Etymology-convention as the primary power of 
the word. 


The Pribhikaras and Vedantins contest the above 
view, declaring that in that case, one cannot possibly have 
the sense ‘ the bank of the Ganges’ from the expression गङ्गायां 
घोष: , if etymology and convention are to prevail everywhere. 
Though a word may have more than one meaning, the fre- 
quency with which a word is found used in & particular 
sense, enables one easily to find out the proper meaning. 


However, it does not matter much if Etymology-con- 
vention is regarded as an independent function. 


The Subordinate functioning is two fold :— 


(i) Indication ( where there is actually possible the 
connection with the primary sense, e. g. गङ्गायां घोषः, 
where the indicated sense of गङ्गा, viz. तीर is actual- 
ly connected with the primary sense गज्जाप्रवाह ) 


(ii) Qualitative (where the primary sense is connect- 
ed with the gus of the indicated entity, e.g. 
माणवकः सिंह) , 


Some regard Metaphor ( उपचार ) as a separate उत्ति, dis- 
tinguishiug it from लक्षणा as follows — In उपचार, the connec- 
tion between the primary sense and the indicated sense is 
occasional, e. g. in Hat: ( मश्चस्था बालकाः ) कोशन्ति ; while in लक्षणा 
it is permanent ( e. g. गङ्काप्रवाह and गङ्ग।तीर ) . 


But it is unnecessary to multiply such divisions. A 
possible connection between the primary sense and the 
indicated sense is surely to be met with in both sam and 


उपचार, 
० 
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The grammarians give a six-fold division, but it can be. 
easily shown that रूढ, यौगिक and योगरूढ can be included in मुख्या 
बृत्ति; and लाक्षणिक, औपचारिक and गौण in जघन्या 


The Rhetoricians believe in =qaaraft, based upon शक्ति, 
लक्षणा and व्यञ्जना; but this is also unnecessary. It can be 
included in अर्थापत्ति ; Even if it is regarded as a separate वृत्ति, 
we do not mind at all. 


Laksanà is three-fold — 


(1) amam -- where the primary sense in retained, 
९. 2. काकेभ्यो दधि रक्ष्यताम्‌, where काक means ‘a crow and others 
capable of injuring Dadhi’. 


( झोणो धावति, where शोण means a red horse, is not an 
example of this type of Laksanà; there is the तादात्म्य relation 
involved here. The remark of the महाभाष्यकार, चतुष्टयी शब्दानां 
vata: ( जाति, गुण, क्रिया and द्रव्य ) also shows that no लक्षणा is pos- 
sible here. If however, समवाय relation is admitted, then, 
this might be taken as an instance of जहङ्लक्षण where the 
primary sense is totally given up. ) 

(2) जहदजहत्खार्था — ९. ४. सोऽयं देवदत्तः, where a part of the 
primary sense is given up ( तत्कालवेशिष्टय is given up); also called 
भागलक्षणा. 

(3) जहत्खार्था — e. g. गङ्गायां घोषः . c 


This three-fold लक्षणा is more powerful than the गोणी 
(based on the Gunas). In this way we have listed the 
various ways in which a word can give its meaning in the 
-particular context 


It is now pointed out that not one of these is in a posi- 
tion to make us know the Brahman without a second, which 
is without any Dharmas 


(1) «fe, which is the outcome of बृद्धन्यवहार and can only 
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. be associated with a tangible object, is powerless to inform 
us about Brahman ; 


(2) so also, Anumana based upon the connection with 
a tangible object. 


(8) Upamana, based upon साइइय with a tangible object, 
or knowledge based upon a dissimilar object. 


(4) Aptavikya is actually the matter under dispute 
and so cannot help. 


(5) Being in the same case with a well-known word is 
also impossible in the case of the Nirvikalpa Brahman. 


Similarly वाक्यशेषड, both विधिरूप and निषेधरूप are of no avail 
as they cannot point out to the निर्विकल्प Brahman. ५“ Yoga’ 
also based upon the अषयवशक्ति of the word is practically 
based upon छि. The etymology of Atman also cannot take 
us to the Nirvikalpa Brahman. 


Laksana, with its three divisions, based upon connec- 
tion with the primary sense, is equally impotent. Vyañjanā 
is not supported by any means of proof. 


Thus, none of the available means being helpful in find- 
ing the import of Atman, the objector says that the descrip- 
tion of salvation as अबिद्यानिवृत्त्युपलक्षित आत्मा cannot be sustained. 


The Siddhantin’s reply is — 


First of all, the objector's obsession that only सत्यखरूप ज्ञान 
is capable of being effective must be removed. The Logi- 
cians admit the imaginary Akasa (bounded by the hollow of 
the ear) as capable of perceiving the Sound; the Mimarh- 
sakas admit the imaginary shortness or length of the 
syllables for their thesis. The knowledge in a dream is 
not contradicted as long as the dream lasts, though it is 
certainly Mithya. In short, it is possible to have the reali- 
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sation of Brahman even from the Mithyajüàna. Again, it 
must not be forgotten that we admit the Anirvacaniya- 
khyati and Vyavahirika-satta. : 

Similarly Nisprakàra ean also remove Ajfüüna, as it is 
the right knowledge ( Pramā) of the Adhisthina, that 
really removes the Ajiiina. According to the different 
circumstances this Prami may be Nisprakara and Saprakira. 
This does not mean that we accept a two-fold Karya- 
kiranabhiava. For, what really matters is the Adhisthàna. 
This is not to suggest that even a general Prama like ‘A 
substance is that which is capable of being known’ would 
give the knowledge of everything. A possible solution 
that we should accept a particularised causal relation is no 
good in the case of Brahman, as the right knowledge about 
Brahman can remove the ignorance about Brahman, with- 
out imagining any additional Brahma-prakàra. 


This view must not be confused with the Nirvikalpa 
idea of the Logicians. For, the Logicians do admit the 
Jüàna of the Visesana as the cause of the particularised 
knowledge. Actually the Nirvikalpaka is inferable accord- 
‘ing to the Logicians, — according to our view it is directly 
realised by the Witness. 


So, all this means that directly realisable right know- 
ledge is the proper Prama and it cannot be one overlapping 
the Nirvikalpaka that is inferable. 


The argument, that Brahman being void of Dharmas, 
cannot likewise be the object of any knowledge involving 
Karman, otherwise it would be non-sentient like a jar, 
cannot be upheld, as it would mean that all the Vedantas 
would be regarded as unauthoritative. Brahman cannot be 
said to be metaphorically an object of knowledge, because 
nothing is known to remove Ajfiana merely by having that 
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as its object. — This can be answered as follows — 
Brahman is not the object of knowledge, but Jňāna can 
have Brahman as its object. Jňāna is a dharma of the 
Antahkarana and so a Dravya, having a form conforming 
to the different objects. The difference of forms is actually 
perceived and that cannot be questioned. Even if being 
the object is imagined in respect of Brahman, that would 
not make Brahman non-sentient. Or, we might say being 
the object of sentiency is the cause of non-sentiency, but 
that does not make it the object of functioning. The word 
Phala used in this connection in the Sruti refers only to the 
Caitanya, and not to the functioning. 


The objector asks — Just as you admit the imaginary 
object, why not admit also an imaginary mode? That 
would put an end to any awkward positions. The reply is 
that in that case, the object of knowledge would be a parti- 
cularised one, and the mode could not be removed by the 
Jiiana which is incapable of removing its object. So, only 
the Nisprakira Jüàna can have Brahman for its object. 
When Adhyisa of various kinds is removed, nothing stands 
in the way of Moksa. 


The objector says—There can be no removal of 
Ajiiina by the knowledge of the identity of Brahman and 
Atman; nowhere is it seen that Jñāna causes the removal 
of Ajiiana, In believing this, you secure neither Jñāna, nor 
the removal of Ajiiana. 

The answer is— When we talk of the removal of 
dream-knowledge by the knowledge of the waking state, we 
presume that the original Ajfiana is possessed of wonderful 
powers and so if one power is removed, other powers pro- 
ducing other dream-knowledges exist. But when the root- 
Ajfiüna is removed, there cannot be any further manifesta- 
tions of Ajfiana. 
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Jiiana is, it is true, a function of the Antahkarana, but 
as the Antahkarana is super-imposed upon the Caitanya, no 
objection need be taken. Even the Logicians have no 
objection to admit the perception of sound resorting to the 
Mahakisa by being intimately connected with the ear- 
hollow. 


We hold that Brahmajüüna is able to remove the 
AJjfiina not on the strength of any inference, but on the 
strength of the Sruti, and the presumption based on Sruti. 
Both Sruti and Smrti declare Ajüüna as the obstacle for 
Moksa. 


It is ridiculous for the objector to doubt the removal of 
Ajüana, which is so patent to everybody, by the Jňāna 
purified by the worship of the Lord of the Nila-mountain. 
If the removal of the Ajfiina is not effected sometime, it 
must be due to some unknown obstacle. 


It cannot be argued that Ajñāna having the nature of 
an entity which is beginningless cannot be removed, because 
in the first place that inference is'not warranted by the 
Sruti and Smrti, and secondly whatever you understand by 
the nature of Bhàva, it cannot produce indestructibility. 
Bhavatva cannot mean Sattva as it is not proven in the case 
of Ajüana which is neither Sat nor Asat; it cannot be 
Abhavatva which must be discarded, as no favourable 
inference is available and unfavourable inference can be 
produced. Further only Sattva can prove the non-destruc- 
tibility of Atman. There being no Sattva other than 
Atman, no Vyüpti is possible in the case of Ajfiina. The 
Sruti again and again points out to the destructiblity of 
AJjfiina which is established in the form ‘I am ignorant’. 
Further the Sruti is interested in describing Brahman, not 
in establishing Ajiíana which can very well be proved by 
inference, 
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Thus, Ajñāna is but something superimposed upon the 
Atman and can be removed by the knowledge of the nature 
of Atman. 


This Jina is direct. Sabde-jfiina by nature gives 
indirect knowledge, and in respect of Atman no means of 
knowledge is possible. 


(1) Some hold that Sabda gives indirect knowledge 
and direct knowledge arises from the mind assisted by 
Bhavana. 


(2) Others hold that Subda to start with gives in- 
direct knowledge alone, but later on assisted by hearing, 
thinking etc. direct knowledge arises, like recognition 
from the sense-organs assisted by the impressions. 


The first view is wrong because Jüana arising from 
Bhavana can never be authoritative, like the realisation of 
the absent lady, revolved in the mind by some lover. 


The objector argues — Being produced by Bhivana is 
not the cause of the unauthoritative nature, but having its 
object contradicted. In this case of Brahman which is 
always uncontradicted, the knowledge produced by Bhavani 
must be regarded as authoritative. 


„The answer would be — Any Bhavana based upon in- 
direct knowledge cannot produce direct realisation. Infer- 
ential knowledge about fire, even though repeated a thou- 
sand times cannot make one directly realise the fire. 


Likewise the mind cannot be authoritative, whether it 
is assisted by Bhavana ( in which case the blemishes pointed 
out above would be there ) or alone by itself ( in which case, 
there would always be realisation of Brahman as Brahman 
is always there.) This would also mean that Sabda cannot 
be regarded as authoritative, if it is dependent upon some- 
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thing else. Again Sruti describes Brahman as capable of 
being thought by the mind. The Sruti स मानसीन आत्मा means 
that the Atman is fit to be associated with the Upadhi, 
Manas, not that it can be realised by the mind. मनसैवानु- 

द्रष्टव्यम्‌ really means that Atman is not the doer, not that the 
mind is the instrument. The Sruti काम, संकल्प etc., shows 
that Manas is the उपादानकारण of these qualities, Atman is 
Nirguna, is the Drastr and the Drsyadharmas cannot belong 
to him; they are just super-imposed on him. 

विज्ञानं यज्ञं. तनुते does not speak of विज्ञान as an instrument, 
but as being over and above the sense-organs. 

The case of Sabda can not be similar to that of recogni- 
tion ( Pratyabhijiiana ) because the eye cannot produce the 
ama (in सोऽयं ) 8 प्रत्यभिज्ञा gives direct knowledge; and 
remembrance is admitted to produce the amia which is 
produced by the impressions, while the eye is not known 
to be dependent upon the impressions. 

It is better, therefore, to say that Sabdai tself is res- 
ponsible for the realisation directly. Anyway the mind does 
not come into the picture. The Sabda alone is the cause 
of Sakgatkara, This does not mean that the sense-organs 
have no function to perform. The eye and the impressions 
though intended to produce Jñāna having a different genus 
are found to produce the same type of Jñāna in the case of 
recognition. 

We find the mind producing direct or indirect know- 
ledge somewhere or other, so the same can be postulated 
in the case of Sabda also. It is unnecessary to imagine in 
the case of Sabda, two kinds of characteristics producing 
direct and indirect knowledge. 

Sabda (or Vzkya) can be shown by the law of Pre- 
sence and Absence, to ward off the illusion and another 
mental cognition for that purpose is redundant, 
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The objector says that just as in the case of the six 
sense-organs, eye and others, it is usual to admit another 
sense-organ which may be said to be the ceneral cause, 80 
in the ease of Sabda we may allow a general cause. Even if 
this is done, Sabda cannot function like a sense-organ for 
the purpose of the popular dealings. The Sruti makes a 
distinction between the ten Prinas and the eleventh 
Atman. The detailed description in this context given in 
the Sankhya philosophy makes it clear that a sense-organ 
is the material cause of the Sattvika Ahamkara 


It could not be argued that a sense-organ not concern- 
ed with the eleven (ten Pranas and Atman) is‘ quite 
useless, An Indriya is that which is the Upādāna of the 
five elements not mixed up five-fold. The Sruti-passages 
like तेजोमना arg do not mean that Vak is made of Tejas. This 
is dealt with in detail in the Paficadasi. 

Anyway Sabda cannot be called a sense-organ, even 
though it produces direct knowledge. 


This does not mean that there would be a commixture 
of direct and indirect knowledges, for such a commixture 
like that of Upadhis, does not cause any flaw in the argu- 
ment 


It must not be forgotten that direct perception asso 
ciated with Caitanya is not anything apart from its nature 
Direct knowledge is produced by the Sabda pointing out to 
the identity of the Para with the Tvam-entity- properly 
understood. 


Even with al] this, the question still remains. — Where 
does the Vicira (consideration) come in, as the Sabda is 
capable of producing the direct knowledge even before the 
Vicira? The answer is — Vicira gets rid of the obstacles 
in the way of the Direct knowledge to be produced. The 
procedure is as follows — 

6 
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` (1) Instruction about Brahmavidya, accompanied by 
the proper performance of the prescribed duties, gets rid of 
the Citta-dosa which obstructs the discrimination between 
Nitya and Anitya entities. a 

(2) The Nityanitya-viveka gets rid of the Cittadosa 
coming in the way of aversion to enjoyments here and there 
hereafter. 
'. (8) Then by the Visaya-vaitrsnya is got rid of the 
Cittadosa obstructing Sama, Dama eto. 

(4) Then is got rid of, the Cittadosa causing improper 
activity, by the practice of Sama, Dama etc. 

(5-7) Then is got rid of, the Cittadosa which believes 
in the unauthoritative nature of the Vedanta preaching the 
oneness of Brahman and Atman, by means of Sravana, 
Manana, Nididhyàsana in succession. 

_(8) Thus, ultimately the idea about the real purport 
of the Vedanta passages gets firm root in:the Citta cleansed 
of all blemishes, and drives away Ajíiàna and its effects 
automatically. 

It would be seen that the Vicira of the Vedānta- 
Vakyas plays a very important part in removing . the 
blemishes in the Citta; Vicira does not produce any positive 
result; thus the Svatah-pramanya ( self-authoritative nature ) 
of the Vedantas remains unaffected. 

Moksa, therefore, is Atman himself from’ whom Avidya 
has disappeared, and that can be secured by the realisation 
of the oneness of Brahman and Atman from the proper 
scrutiny of the Vedanta passages. 


oe So, a person, removing the world and turning a recluse . 
intent upon securing salvation, should approach a properly 


qualified teacher and indulge in consideration of the 
Mimarhss Sütras and passages, till the fruit is achieved. 
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Ill, A CRITICAL APPRECIATION 


The Veddntakalpalatikd, as has been pointed out, 18 
probably the author's first work and contains jottings or 
important points for detailed exposition later on, bearing. 
on the Advaita doctrine in the Upanisads. 

Madhusüdana first of all briefly refers to the ideas 
about Moksa in the different systems of philosophy ( both 
Astika and Nüstika) and weeds out the Nastika systems 
( of the Materialists, Bauddhas and Jainas, with their sub- 
sects ) as not deserving any consideration, because they do 
not admit any changeless, permanent entity which could 
experience the state of Moksa which likewise must not be 
undergoing any change. 

There could not exist even a desire for securing 
Moksa among the Carvikas (who believe that with the 
extinction of the body, nothing is left behind) or the 
Bauddhas ( who regard everything as momentary ) or the 
Jainas ( according to whom Moksa is the going up higher 
and higher, thus involving some Kriya ). 

In the case of the Astika systems, a desire for Moksa 
can arise, but according to these systems, Moksa is either 
something to be newly attained or reached or produced 
or improved, and certain Sadhanas are mentioned for 
securing this end. But such a Moksa would necessarily be 
transient or non-éternal as it is bound to be after all adven- 
titious. Whether Moksa is described as absence of misery, 
or aquisition of new qualities or removal of blemishes, the 
result is the same 

. According to the followers of the Upanisads, Moksa is 
Atman himself realised in his proper nature as being with- 
out any Dharmas 

The Bauddhas, Jainas, Naiyayikas, Vaigesikas mention . 
certain Südhanas as leading to salvation; so also the 
Sankhyas speak of as Sadhana for Moksa, the discrimination 
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between Prakrti and Purusa; the Mimarhsakas denounce 
Jiiana as a means for Moksa. But all these agree jn re- 
garding Moksa as something to be produced, and hence 
their views are unacceptable. 

It might be argued that as Moksa ( Atman ) is always 
Siddha, there cannot arise a desire for the same; possibly 
the removal of Avidyà may be said to be the desired end, 
but Avidyà itself can hardly be described in an intelligible 
manner, whether it is regarded as different or non-different 
from Atman. This objection can easily be answered as 
follows — It cannot be a rule that only an Asiddha entity 
can produce Kimani for it. A Siddha entity, if it be for- 
gotten or misunderstood on account of illusion or if there is 
some obstructing agency, can certainly produce the nece- 
ssary Kimani. The removal of Avidyà can be demonstrated 
as being something peculiarly Anirvacaniya. When Atman 
is spoken of as Advitiya, we do understand that there is the 
negation of any second entity and this in no way affects the 
Advaita idea. Actually there is no necessity for going 
about in this round about way. The notion of Abhiva is 
also based upon Avidyà and so Anirvacaniya can very well 
express the correct position and no Anirvacaniya-vailak- 
sanya need be admitted. 

The Highest ( Atman, Brahman) is void of any Dhar- 
mas and so there can not be any particularised knowledge 
of the same. The well-known Pramünas,-Pratyaksa, Anu- 
mana, Upamina, Arthipatti eto.,-cannot help in realising 
Brahman as they are unable to tackle an entity that is not 
tangible. The Vedanta-passages ( Sabda-Pramana ) are 
helpful, but not in the ordinary way. The well-known 
powers of Sabda, — Denotation, Indication and Suggestion 
with their uccepted divisions according to the Naiyàyikas 

and Rhetoricians are useless for the purpose of knowing a 
Nirdharmaka entity, so also Convention and Etymology. 
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In short, Brahman cannot be the object of Jíiàna, but 
Jiiina can certainly lead to Brahman. Jiiina and Ajñāna 
have different resorts, so Jñāna cannot possibly demolish 
Ajiiina — this objection can be met with by admitting the 
superimposition of the Antahkarana on the Caitanya. The 
Sruti in so many words assures us that Ajfiana can be re- 
moved by Jiiana, and that is also a matter of actual expe 
rience. Avidya is got rid of by the Jiiina of the nature of 
the Atman. The Sabda produces direct Jñāna. When 
Atman is described in the Sruti as Manasina, there it is 
not meant that the Manas is the Karana; but Kartrtva is 
attributed to the Manas. Sabdajfiina cannot be equated 
with Pratyabhijiia which is indirect, and the sense-organ 
(eye) there cannot directly perceive the Tattarhsa ( the 
portion not directly present). Sabda is not to be confused 
with any Indriya. Though Sabda produces direct know- 
ledge, consideration of the Vedinta-passages is necessary, 
and this gradually removes the blemishes in the Citta which, 
when itis cleansed of all blemishes is, with the grace of 
God, able to realise the Atman, with the removal of 
Avidya. 

Madhusiidana, like all Advaitins, is interested in point- 
ing out that Moksa can never be described as a product, as 
that would make Moksa impermanent. At the same time 
he wishes to keep in tact the invulnerable nature of the 
Sruti-passages. He himself is greatly influenced by devo- 
tional fervour and so tries to show that while Moksa 
requires no Karana for its realisation, the Vicira of Sruti- 
passages, devotion, instruction from a qualified teacher-all 
help in preparing the back-ground for the realisation of 
Atman, and in removing the Ajiiina, by ensuring all 
round purity of the Citta, automatically bring about the 
Realisation or Moksa. 
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: ॥ श्री ॥ 
श्रीमधुसूदनसरस्वतीविरचिता 


वेदान्तकल्पछतिका 


[ १ ] मीमांसया कपटतो ग्रुजगाम्बयेव 
खाधीनतासुपनिषद्विनतेब नीता | 
` येनोद्धृतासृतफलेन गरुत्मतेव 

तस्मै नमो भगवतेऽङ्रुतशङ्कराय ॥ १ ॥ 

दुरापः शास्रार्थो नियतयतमानैरपि बुचै- 

ने संप्राप्तुं शक्यो मलिनमतिना यद्यपि मया | 

तथापि श्रीविश्वेश्वरचरणपङ्केरुहसुघा- ta 

सुधाराभिः सिक्तो न कथमपि रिक्तोऽस्मि भविता ॥ २ ॥ 


Sri 
VEDANTAKALPALATIKA 


( Composed by Sri Madhusudanasarasvati ) 


[1] (1) A bow to that divine wonderful Sankara, by 
whom, with the fruit, immortality, the Upanisad brought 
under control through fraud by the ( Pürva-) Mimamsa 
( Karmakànda) was rescued, as by Garuda with the securing 
of nectar Vinati, made a slave by ( Kadri) the mother 
of serpents. 


(2) Although by me with confused ( soiled ) intellect 
is not possible to comprehend the meaning of the Sastras 
difficult to arrive at even by wise persons striving for it 
continuously, still (I hope that) I, sprinkled over by the 
auspicious showers of nectar from the lotus-like feet of the 
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सत्तर्कपुष्पनिकरै; परमात्मबोध- 

निष्ठाफठेन दघती परमां विभूतिम । 
शारीरकार्थसुरशाखिगता सुधीमि- 
बैदान्तकल्पलतिकेयग्ुपासनीया ॥ २ ॥ 
निर्धूय जेमिनि-पतञ्जलि-गोतमोक्तीः 
काणाद-कापिल-शिवादिमतानि चाइस्‌ । 
श्रीव्यास-शङ्करं-सुरेश्वर-शरचितार्थ- 

शुद्धि व्यनज्मि विशदं मितभाषितेन॥ ४ ॥ 


मुयक्षणामलुष्ठेयविक्षेपविनिवृत्तये । 
मोक्षं ससाधनं वच्मि परपक्षनिरासतः tt ५ ॥ 


Revered Viévesvara ( Brahmadeva— the Lord of the uni- 
verse; the name of the author's teacher), would not be 
somehow or other deficient ( empty ). 

(8) This ‘ Vedintakalpalatika’ should be respectfully 
taken to by the persons of great talents, —growing on the 
heavenly tree in the form of the true nature of the indivi- 
dual Soul, exhibiting the highest glory by the heaps of 
flowers in the form of excellent logical reasonings, ( and ) by 
the fruit in the form of devotion to the illumining knowledge 
of the highest Atman. 

(4) Having shaken off the statements of J aimini 
( Pirva-mimarhss ), Pataijali ( Yoga), Gautama ( Nyàya ) 
and the views of Kanada ( Vaisesika ), Kapila ( Sankhya ), 
Siva ( Pasupata) etc., I am going to propound clearly in 
measured words the true sense indicated by Sri Vyasa, 
Sankara and Suresvara. 

(9) Iam going to speak of salvation, with the means 
thereof by refuting the views of the other parties, for the 


purpose of removing the obstacles in the prescribed acti- 


vities of those desirous of salvation, 
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[ २ ] अथ, मोक्षे तत्साधने च विप्रतिपधन्ते विपश्चितः-तत्र 

( १ ) लोकायतिकाः, तावत्‌ प्राकृतलोक्ानुसारिणः मचुष्यत्वादि- 
विशिष्टभूतचतुष्टयसंघात एब चैतन्यं मन्यमानाः, नानागमपुराणालुः 
मानादिमानान्तरप्रसिद्धमपि देहादिव्यतिरिक्तं चेतनं बन्धमोक्षभागिनम- 
शुद्धबुद्धयोऽपलपन्ति, ' नाप्रत्यक्षं प्रमाणम्‌? इति वदन्तः । तत्र कस्य 
मोक्षप्रत्याशा t. 

(2) तदेकदेशिनः, अपि प्रत्येकसमु्चयाभ्यामिन्द्रियाणि मनः 
प्राणं वा चेतनमुपगच्छन्तः, तथैव वश्चकाः | 

(3) विज्ञानवादिनः, तु क्षणिकविज्ञानस्कन्धं देहेन्द्रियादि- 


[2] Now, in the matter of salvation and the means thereof, 
wise men hold different contradictory views :— 


(1) There to begin with, the Laukayatikas ( Materia- 
lists ) following ( the views of) the man in the street ( prak- 
१४०), holding the aggregate itself of the four elements 
particularised by the nature of man etc., as the Sentient 
principle, of perverse mind, deny the Sentient sharing in 
bondage and salvation, distinct from the body ete., although 
well-established by various Agamas (Süstras), Puranas, 
and other means of proof such as inference etc., foolishly 
proclaiming * what is not directly perceived, cannot be the 
means of proof’. In that case, how can there be any hope 
of salvation for any one? — — 

(2) Followers of a sect of them ( Materialists ) also, 
taking the sense-organs, the mind or the vital air severally 
and jointly as the Sentient, are but cheats in the same way. 

(3) The followers of the Vijiiana-vida as well, holding 
the momentary Vijiiina-aggregate distinct from the body, 


१ A मोक्ष प्रयाशा 
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व्यतिरिक्तमात्मत्वेन मन्यमानाः, चतुविधनेरात्म्यभावनया तस्थ AIJT- 
विज्ञानसन्तानस्थात्यन्तोपरमं वा निरुपप्ठवसर्वज्ञसन्तानान्तर्भावं वा मोक्ष- 
मिच्छन्ति । 

(9) माध्यमिकाः, gt शून्यमात्रमात्मानमुपयन्ताँ, न 
किञ्चिदपि तत्तमस्ति, इति शून्पभावनाप्रकर्षपर्यन्तात्‌ तच्नज्ञानाच्छुन्यभाव- 


मेवापवरगमाहुः । 

(५ ) आईताः, तु देहेन्द्रियादिव्यतिरिक्त देहपरिमाणमात्मान- 
मॅभ्युपगम्य तस्य पुर्यष्टककर्माष्टकपरिवेष्टितस्थ, आईतशास्त्रोक्तेन तपसा, 
आत्मैकाकारसमाधिना परिपाकेन चाष्टविधबन्धप्रध्वंसे सति, सुखैकतानस्य 


sense-organs eto., as being the Atman, consider salvation to 
be the complete cessation of the Vijiiina continuity along 
with the impediments of that ( Vijiiana-skandha ) or its in- 
clusion within the all-knowing continuity without any impe- 
diments, on account of the concept of the four-fold state of 
being void of Atman. 

(4) The Madhyamikas as well, holding the Atman to 
be mere Void, and as there is no reality of any kind, speak 
of salvation as just the void-nature, from the metaphysical 
knowledge extending over the full development of the 
concept of Void. 24 

(5) The followers of the Arhat (i.e. the Jainas ) as 
well, admitting the Atman to be of the measure of the 
body, distinct from the body, sense-organs ete., speak of 
salvation as the constantly going-high-up, or, not-going-to- 
the-Lokakaga (the region meant for the unliberated beings) 
on the part of the Atman, having uniform bliss, freed. from 
the covering knowledge, when there comes about the total 


Uu AOS io A माध्यामिकास्तुः २ 4 उपगताः, ततो. A उपयंतास्ततो. 
३ 4 emen खदेहेन्द्रियादि, ...,. ४ 'नसुपगम्य, ५ À "Refs. 
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निरावरणज्ञानख सन्ततो ध्वंगमनम्‌, अलोकाकाशगमन वा मोक्षमाचक्षते, 
पञ्जरभञ्जन इव पज्ञरस्थस्य शुकस्य खातञ्यम्‌ | इदमेव च खातन्त्र्य मोक्ष 
इति प्रसिद्धम्‌ | 


( ६ ) काणादाः, तु देहेन्द्रियादिव्यतिरिक्तं विश्वमात्मानं नव- 
विशेषणुणाश्रयं कल्पयन्तो जल्पन्ति द्रव्य-गुण-कर्म-सामान्य-विशेष-सम- 
वायानां पण्णां पदार्थानां साधम्येवैधर्म्याभ्यां यत्तत्वज्ञानम्‌, तत्पूर्वकादात्म- 
तस्वसाक्षात्कारात्‌ , ईश्वरोपासनासहितात्‌, नबानां वेशेपिकशुणानां प्राग- 
भावासहवृत्ति! प्रध्वंस एवात्मनः कैवल्यम्‌) इति | 


destruction of the eight-fold bondage for him enveloped by 
the Puryastaka and the eightfold Karman on account of 
penance prescribed in the Arhata-Sistras, and by the culmi- 
nation of concentration on the unique form of the Atman, 
like the freedom of a parrot confined in a cage, when the 
cage is broken; and this very freedom is well-known as 
salvation. 


(6) The followers of Kanada ( the Vaifesikas ), again, 
imagining the all-pervading Atman, distinct from the body, 
sense-organs etc., as the resort of the nine Visesa-qualities 
(2००४6, Dvega eto.), prattle on:— What the real knowledge 
of the six Padarthas ( categories ) — Dravya (substance ), 
Guns ( quality ), Karman ( action), Samanya (generality ), 
Vifesa ( particularity ), Samavaya ( intimate relation ), 
owing to the similarity and dis-similarity — from the realisa- 
tion of the nature of Atman, preceded by the above ( know- 
ledge), together with the worship of Ivara, (the resulting ) 
destruction itself of the Atman not staying with the ante- 
cedent negation of the nine Gunas admitted by the Vaise- 
sikas, is salvation. : 


१ A fuga 
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(७) नैयायिका), तु प्रमाण-प्रमेय संशय-प्रयोजन-टष्टान्त- 
सिद्धान्त-अवयव-त्के-निर्णय-वाद-जल्प-वितण्डा-हेत्वाभास-छल-जाति-निग्रह- 
सानानाम्‌, उद्देशलक्षणपरीक्षामिः, आत्म-शरीर इन्द्रिय अर्थ चुद्धि-मनः- 
प्रदृत्ति-दोष-प्रेत्यभाव-फल-दुःख-अपवर्गाख्यद्वादशविधप्रमेयनिःकर्षेणे, आ- 
त्मद्वयसाक्षात्कारात्‌ श्रवण-मनन-निदिध्यासनपूर्वकात्‌ सवासंनमिथ्याज्ञान- 
frt तत्कार्याणां रागद्वेषमोहानां निषत्तिः, ततस्तत्कार्ययोः 'अबृत्तिपूर्व- 
TAT, ततः पूर्वाजितकर्मणां कायव्यूहपूर्वकभोगेन क्षयात्‌, 
शरीरान्तरानारम्मः | ततो बाध॑नालक्षणस्वैकविंशतिप्रमेददुःखस्य, अत्यन्त- 
विमोक्षः, अपवर्गः, इति कल्पयन्ति | 


(7) The followers of Nyaya as well imagine that when 
there is the realisation of the two Atmans by the proper 
appraisal of the twelve-fold Prameyas called Soul, body, 
Sense-organ, object (or categories ), cognition, mind, activity, 
defect, trans—migration, fruit ( or result of deeds ), pain and 
salvation — by the enumeration, definition and examination 
of proof, object of knowledge, doubt, motive, instance, tenet 
(or, demonstrated truth ), member of syllogism, hypothe- 
tical reasoning, conclusion, discussion, wrangling, cavilling, 
fallacy, perversion, futility and ground for confutation ; and 
when there is the turning away of the false knowledge with 
the Vasanas, there is the turning away of passion, hatred 
and infatuation, the products of that; and then of Dharma 
and Adharma, preceded by activity regarding the products 
of them,—then there comes about the non-production of 
another body on account of the destruction of Karmans done 
in previous birth, by the enjoyment preceded by the body- 
array; and thereupon the total freedom from misery with 
twentyone-fold variety, causing obstruction, which 18 the 


salvation, = EMT MEM 
१ 4 निष्कर्पेण. २ A वाषलक्षण... 
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(८ ) अपरे तु, ऐकभविकन्यायेन, आत्मज्ञानमन्तरेणापि निषिद्ध 
काम्ययोरननुष्ठानात्‌, नित्यनेमित्तिकानुष्ठानात्‌, च न, आगामिकर्मात्पादः 
विद्यमानस्य चोपभोगेन क्षयात्‌; सकलकर्मोन्छेदलक्षणमपवगेम्‌, आहुः | 
- . (९) प्राभाकराः, अपि वैदिककर्माचुषछ्ठानात्‌, विहितात्मज्ञानपूर्यः 
कात्‌; देहेन्द्रियादिसंबन्धस्य थर्माधर्मपरिक्षयनिमित्तम्‌ आत्यन्तिकोच्छेद- 
लक्षणं मोक्षं मन्यन्ते | द 

(१० ) Wat, तु ज्ञानकर्मसमुच्चयात्‌, एवात्मनो जडबोधात्मकस्य 


नित्यज्ञानं Ragg च, उदेति | ततश्च विषयविशेषानपेक्षया नित्यज्ञानेन 
नित्यसुखाभिव्यक्तिसुक्तिः, इत्याहुः | 


(8) Others again say: —There is no production of 
future Karman on account of the non-performance of the 
prohibited and voluntary Karmans and by the performance 
of the compulsory and occasional Karmans, even without 
the knowledge of Atman, confining to what happens in one 
birth; and the present Karman being destroyed by the 
enjoyment, they speak of Salvation as characterised by the 
destruction of the entire Karman. 

(9) The followers of Prabhikara ( Pirvamimarmsa ) 
also, consider Salvation, characterised by the most complete 
annihilation ( of Karman ), due to the destruction of Dharma 
and Adharma associated with the body, sense-organs ete 
through the right performance of Karmans prescribed by the 
Veda, preceded by the knowledge of the Atman as ordained 

(10) The followers of Bhatta ( Kumirila ), again, 
say: — Only through the combination of knowledge and 
Karman, there arises eternal knowledge and eternal bliss 
for the Atman steeped in the knowledge of non-sentient 
objects; thereby afterwards, there is the Salvation, — the 
manifestation of eternal bliss, by the eternal realisation, 
owing to its being not dependent upon particular objects. 
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( ११ ) मानसज्ञानेन सुखाभिव्यक्ति!, वा दुःखाभावमेवं a मुक्ति 


तदीयाः | | 

a साङ्ख्याः, तु प्रक्ृतिपुरुषविवेकात्‌, अनाद्यविवेकनिवृत्तो 

d पुरुं प्रति चरिताधिकारायाः प्रकृतेः पुनस्तद्धोगार्था, sums इति 

त्रिविधदुःखस्य एकान्तात्यन्तविरोधे एव खभाबतः केवलस्यापि पुरुषस्य 
कैवल्य मित्याहुः | | 

( १३ ) mwas, तु प्रकृतिपुरुषविवेकेन, अभ्यासंवैराग्यपरि- 

पाकात,  यम-नियम-आसन-प्राणायाम-प्रत्याहार-धारणा-ध्यान-संप्रज्ञात- 


(11) Some belonging to the same ( Bhatta school ) 
( think ) Salvation ( which ) is, through ‘mental realisation, 
to be either the manifest:tion of eternal bliss or merely the 
absence of misery. 

(12) The followers of Sinkhya ( Kapila), again, 
say :— When the beginningless non-discrimination is turned 
away by the discrimination between Purusa and Prakrti, 
there is not again activity for the sake of the enjoyment 
(by Purusa ) of the Prakrti that had been lording it over 
in respect of the Purusa — so, the unreserved total obstruc- 
tion to the three-fold misery alone, is the Salvation of the 


Puruga, although quite unattached ( kevala ) by his very . 


nature. 


(13) The followers of Patañjali ( the Yoga school) 


think thus :— Owing to the maturity of passionlessness by 
‘practice, due to the discrimination between Purusa and 


Prakrti, preceded by the ( proper observance of) Yama 


( restraint), Niyama (regulations), Asana ( Yogic-posture » 
Pranayama ( breath-control ), Pratyühàra ( continuity ), 


१ 2. दुःखाभावमात्रम्‌ एव चा. २ A gars suf A मुक्तिरिति, 
३ A न पुनः...था प्रवृत्तिः ४ A निरोधः 
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संमाधिपूर्वकात्‌ परमेश्वरप्रसादनात्‌ पञ्चविधानां चित्तवृत्तीनां निरोधादेव 
धर्ममेघशंन्दितात्‌, असंप्रज्ञातसमाघेः केवल्यम्‌, इति कल्पयन्ति। `| 


( १४ ) त्रिदण्डिनः, तु जीत्रत्रह्मणोभैदामेदमम्युपेत्य ज्ञानकर्म 
सम्ुचयाभ्यासादेव कारणात्मके ब्रह्मणि कायात्मकजीवस्य कर्मवासनासहित 
भेदांशनिइच्ति!, मोक्षः, इति वदन्ति। 


( १५ ) परमेश्वरप्रापतिः, इति, अन्ये | 


( १६ ) सतरङ्गनिस्तरङ्गमेदेन समुद्रद्वेविध्यवत्‌ सविकारनिर्विकार- 
रूपेण, अवस्थाइयं ब्रह्मणः परिकल्प्य ज्ञानकर्मसमुच्चयाभ्यासादेव स- 
विकारावस्थापरित्यागेन निर्विकारावस्थाप्राप्तिः, एव मोक्ष), इति, अपरे | 


Dhàranà ( contemplation ), Dhyina ( meditation), and Sarh- 
prajfiata-Samadhi ( particularised deep concentration ) ,. 
there ( arises) Salvation, through the restraint alone of the 
five-fold mental tendencies, effected by the grace of the 
Highest Lord, due to the Asarhprajiiita-Samadhi ( deep 
concentration, distinctionless ) called Dharma-Megha. 

(14) ‘The three-staff Ascetics, again, admitting differ- 
ence-cum-non-difference between the Jiva and Brahman, 
say that Salvation is through the constant combination 
alone of Knowledge and Karman, the cessation ( merging ) 
of the part differentiated along with Karman and Vasang, 
of the Jiva as the Effect, in Brahman constituted as the 
( one ) Cause. 

(15) Others ( belonging to the same Tridandin-order . 
speak of Salvation ) as the attainment of the Highest Lord 

(16) Others (‘of the same Order), having imagined 
two states of Brahman, in the forms—changing and change- 
less, like the two-fold state of the sea, due to the distinction 
of being with waves, and being without waves, speak of Sal- 


vation, as the attainment of the changeless state by the 
R 
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. (१७) पाशुपताः, तु येथोक्तपाशुपतधर्माचरणात्‌ पशुपंतिसमीप॑- 

गमनमेव पुनरावृत्तिरहितं मोक्षः, इतिं, आहुः | Ha 

( १८ ) एवं यथोक्तविष्णुभक्तिधर्माचरणाद्‌ विष्णुलोकगमनमेव 
मोक्षः, इति वैष्णवाः | 

( १९ ) पश्चाग्निविद्याद्युपासनेः, अर्चिरादिमार्गण हिरण्यगमम्रापिः, 
एव मोक्षः, इति हरण्यगर्भाः | 

(२० ) एवम्‌, अपरे, आपि खकपोलकल्पितश्चुतियुक्तिविरुद्वमेव 
बहु जढ्पन्ति | : 

( २१ ) ओपनिषदाः, तु भगवता नीलाचलनायकेन नारायणे- 


abandonment of the changing state through the constant 
combination of Knowledge and Karman alone. 

(17) The followers of Pasupati (Siva, the Saivas ) 
speak of Salvation as going near Pagupati, without any 
return therefrom, through the observance of the Dharmas 
of the Pasupatas as ordained. 

(18) The followers (or devotees ) of Visnu, likewise 
(say ) that Salvation (is) going to the world of Visnu, by 
the observance of the Bhakti-ritual as ordained. 

(19) The followers of Hiranyagarbha ( the Golden. 
Egg, say ):— Salvation (is) just the attainment of Hiranya- 
garbha by the path, ' Arcih etc.,’ through the devoted 
observance of the Five-fire Vidya ete. 

(20) Thus, others also prattle in various ways, what 
is conceived by themselves, contrary to the Sruti ( meaning ) 
and reasoning. f 


(21) The followers of the Upanişads, on the other 


a 211 


AA omits यथोक्त; 4 यथोक्तात- २ A कल्पयन्ति. 
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चेदान्तकटपलतिका x ११ 


aarm, निरतिशयानन्दबोधरूप आत्मा, एव, अनाद्यविद्यानिदृखुप- 
लक्षितो मोक्षः, इति, आचक्षते | 


अविद्यायाश्च सर्वदुःखोपादानत्वात्‌, TAT, आत्यन्तिकदुः्ख- 
निवत्तिरप्युपपद्यते | तस्य चं खरूपे साथनानपेक्षत्वेऽपि व्यञ्जकतया 
महदावाक्यकरणकः, तत्खरूपसाक्षात्कारः, एव प्रतिबन्धचतुष्टयरहितः, मोक्ष- 
साधर्नेस्‌ , इत्युपचर्यते । प्रैतिबन्धचतुष्टयं च विषयभोगवासना, प्रमाणगता- 
संभावना, प्रमेयगतासंभावना, विपरीतभावना a, इति | 


तत्र विषयासक्तेः श्रवणाङ्गभूताः शमदमादयो निवर्तका), प्रमाण- 


hand, graced by Narayana, the divine Lord of the Nila 
mountain, speak of Salvation as the Atman alone, consti- 
tuted of limitless bliss and enlightenment, characterised by 
the cessation of beginningless Avidyà ( Nescience ). 


And as Avidyà is the material ( cause ) of all misery, 
when that is removed, the total cessation of misery duly 
follows. And although the nature of that (Salvation ) stands 
in no need of any means, the realisation itself of its nature, 
freed from the four-fold impediment (and) caused by 
the ‘Great sentence’ manifesting it is metaphorically 
spoken of as the means of Salvation. The four-fold impedi- 
ment is:—the Visans for the enjoyment of the objects 
of senses; the wrong conception in respect of the means 
of proof; the wrong conception in respect of the objects 
of knowledge, and contradictory conception. 


There Sama (control), Dama (restraint) etc., which 
form part of the ‘hearing’ ( Sravana ) are the removers of 
the attachment to the objects of sense; Sravana is the 


१ A निरातिशयाद्दयानन्द,. २ A omits च. ३ 4 वेदान्तमद्दावाक्य 
४ A omits साधन ५ A साधनप्रतिबन्ध ६ A शमादयो 
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१२ - चेदान्तकल्पळतिका 


ग़तासंभावनायाः श्रवणं निवर्तकम्‌, प्रमेयगतासंभावनाया A, विपरीत- 
भावनायाश्च निदिध्यासनं निवर्तकम्‌, इति | अतः श्रवणादिसंपादनेना- 
संभावनादिप्रतिबन्थपरिक्षयाय चतुर्ेक्षणी शारीरकैमीमांसा समारम्मि 
भगवता बादरायणेन | मोक्षकामः, च अस्थामधिकारी, 

“ शान्तो दान्त उपरतस्तितिक्षुः श्रद्धावित्तो भूत्वात्मन्थेवात्मानं 
पस्येत्‌ । ? (3. ४।४।२३ ) 


इत्यादिथुत्युक्तशमाद्युपद्रंहितविचारविधिमूलके 
* अथातो ब्रह्मजिज्ञासा ' (ब्र. सू. १।१।१) 


remover of the wrong conception in respect of the means of 
proof ; meditation ( is the remover ) of the wrong conception 
in respect of the object of knowledge ; and contemplation is 
the remover of the contradictory conception. Therefore, 
( the Sastra of ) Mimarnsa dealing with the embodied soul, 
consisting of four Adhyayas ( Laksana ), has been composed 
by the Revered Badarayana for the destruction of the im- 
pediments — wrong conception etc. » by taking to Sravana 
etc. And one desirous of salvation is the proper ( autho- 
rised ) person for ( the study of) this ( Uttara-mimarhsg ) ; 
because ( the Sütra ) being based upon the injunctions with 
their consideration augmented by control, ete., mentioned 
in the Sruti (passages ), such as 

‘ Having become controlled, restrained, inactive, enduring ( and ) 
full of faith, one should behold the Atman within the Atman him- 
self’. ( Br. IV. 4. 23) 
in the Sütra l . 
* Now then the desire to know Brahman’ (B.S.L1.1) 


१ 4 मननं निवर्तकम्‌ ; २ A omits प्रतिवन्ध 
३ 4 शारीरमीमांसा ४ A शमदमाधुपश्चंदितविधिमूलके 
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चेदान्तकल्पलतिका a १३ 


इति सन्ने, अथशब्देन शमादिविशिष्टसय gustu: इञ्नणात्‌ | 
[ इ ] तदयं निर्गलितार्थ---शमादिसहितेन we गुरुमुपसृत्य 
मोक्षसाधनत्रहमत्मैक्यसाक्षात्कारप्रतिबन्धासंभावनादिनिशृत्तये चतुरुक्ष॑ण- 
मीमांसया वेदान्तवाक्यविचारः प्रतिबन्धनिवृत्तिपर्यन्तम्‌, आवर्तनीयः, इति | 
[ v ] तत्र, मोक्षखरूपं यावद्विशिष्य न निश्चीयते, तावत्तत्र कस्य 
कामनोदेतु ! तत्खरूपमात्रनिश्चयात्कामनायां जातायामपि विचारेण 
साधनविशेषनिश्चये सत्येव तत्रै मुगुक्षोः प्रबृत्ति) संभवति, इति तत्तद्वाधः 


by the word Atha, one alone desirous of salvation, chara- 
eterised by (the possession of the qualities) control eto., 
has been referred to. 


[3 ] Thus this is the sense ultimately conveyed — By 
one desirous of salvation, endowed with (the qualities of ) 
control etc., approaching (studying under) a teacher, the 
consideration of the Vedanta-passages by the Mimarhsa of 
four Adhy&yas is to be repeatedly gone through till the 
removal of the impediments, for the purpose of the removal 
of the wrong conception etc., standing in the way of the 
realisation of the oneness of Brahman and Atman, which 
is the means of salvation. 


[4] There, so long as the nature of salvation is not 
definitely ascertained specifically, in whom could any desire 
for that rise up? Even when desire is produced by the 
ascertainment of only its nature, it is only when there is the 
ascertainment of specific means ( that) the activity of one 
desirous of salvation is possible in that behalf, — so, by the 
refutation of (the wrong idea of) apparent salvation and 
its means admitted by the various disputants, salvation in its 


१ A प्रतिबन्धकासंभावना २ चतुलेक्षणी 
३ A ama मुमुक्षोरतत्र प्रवृत्ति: 
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१४ वेदान्तकल्पलतिका 


भ्युपगतयुक्तितत्साधना भासनिरासेन .परमार्थसती मुक्ति!, तत्साधनं च 
बिचार्यावधायते-- 

[ ५ ] तत्र, ओपनिषदपक्षव्यतिरिक्तपक्षेषु न तत्साधनेषु कामनो 
देतुमहँति, तत्द्वाधम्बुपगतानां मोक्षप्रकाराणामप्रामाणिकत्वात्‌ प्रमाण- 
विरुद्धत्वाच | तथाहि-- 

(2) चार्वाकनये तावन्मोक्षखरूपस्येवानभ्युपगमात्‌ , देहस्येन्द्रिय- 
प्राणमनसां च भोतिकत्वेन विनश्वरत्वाभ्युपगमात्‌, तेषामेव च खरूपतो 
दुःखरूपत्वात्‌ दुःखहेतुत्वाच, न तन्निवृत्तिसमये सत्तौसमये वा दुःख- 


true nature and the means thereof are definitely ascertained 
after ( due ) consideration 


[5] There, a desire for its means does not deserve 
to rise in respect of the views, other than the view of the 
followers of the Upanisads, on account of the modes of 
Salvation admitted by the various disputants being not sup- 
ported by the right means of proof and being opposed to 
the means of proof. Thus— 


(1) Apropos the Carvika-system, for the matter of 
that, on account of the nature of salvation itself not being 
admitted, on account of admitting the perishable nature of 
the body and of the sense-organs, vital airs and the mind 
because they are constituted of the material elements, and 
on account of their being themselves by nature constituted 
of misery and being the cause of misery, there is no scope 
either at the time of their removal or during the period of 


- "पपा 


१ A मुक्तितत्तत्साधना, २ A न मोक्षतत्साधनेपु 4 न मोक्षे तत्साधने वा; 
३ 4 ... “भ्युपगतानां सर्वेपां ४ A विनाशित्वाभ्युपगमातु 
५ A संतारसमये, 4 तत्सत्तासमये. 
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वैदान्तकढपछतिका : १५ 


निबृस्यातंमकर्फेल मागितावकाशः | 5 | 
CQ) अत एबं, सौगतमतमप्यपास्तम्‌ | तत्रापि क्षणिकविज्ञानस्यं 
Amida सर्वदुःखैरूपत्वात, तन्निवृत्तौ च. खस्यैवॉभावात, कस्य मोक्ष" 
बकाशः ? न च, आत्मनो नाशः कस्याप्यमिमतो निरुपाघिप्रेमास्पदत्वात्‌ | 
खनाशाद्रं दुःखितया जीवनम्‌ | यत्तु ग्रयागादो निःश्रेयसकामनया मरण- 
बिधान, कुष्ठाद्युपहतानां चान्यत्रापि, तदविनश्वेरभोक्त्सङ्कावमेव गमयति, 
इति न निदर्शनम्‌ | 
( ३ ) एतेन सर्वज्ञसन्तानान्तर्भावपक्षोऽपि निरस्तः, सर्वज्ञस्य सर्व- 


existence, for sharing in the fruit ( salvation ) constituted of 
the removal of the misery. 

+ (2) Hence too the Buddha-doctrine is also cast away. 
Even there, on account of the momentary Vijtiána being 
constituted of every (kind of) misery, owing to being full 
of impediments, and when that is removed, for whom would 
there be the scope for salvation on account of the absence of 
himself? Surely, nobody favours one’s own destruction, on 
account of ( oneself) being the target of unequivocal love. 
A miserable life is preferable to one’s own destruction. As 
to the statement about death at ( the holy Tirtha) Prayaga 
etc., through the desire to secure the highest bliss, and 
elsewhere also in respect of those completely affected by 
leprosy etc. — this cannot be ari illustrative instance, be: 
cause it points out to the existence itself of an imperishable 
enjoyer. : 


(8) By this(above argument) is cast away the view 
advocating the inclusion of an omniscient stream, on account, 
of the all-knower having the form of the entire knowledge 


१ A drops अत एव RA क्षणिकविज्ञानसन्तानस्य २ A सवेदा दुःखरूपत्वात्‌ 
४ A स्वयमेवाभावात्‌ ५ A त॒दविनश्वरमोक्षसद्भाव ... 
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१६ चैदान्तकल्पलतिर्का 


सोपछुवज्ञानाकारतया संसारिसन्तानापेक्षयापि सोप्ठवाधिक्येनात्यन्तदुःखं- 
रूपत्वात्‌, अन्यस्थान्यान्तर्भावानुपपत्तेश्र | अन्यथा, नीलधवलानार्मपि तथा 
प्रसङ्गात्‌, विश्वाद्वेतवादापत्तेः, सन्तानस्य सन्तान्यमिन्नत्वेन सर्वज्ञसन्तान- 
स्यापि विनश्वरत्वाच, अविनश्वरत्वे वा स्थैर्यापत्तिरित्युपेक्षणीयाः कुबुद्धयः | 
( ४ ) शून्यवादे तु किं केन काम्येत कामिनः कालत्रयेज्प्यसचात्‌ ! 
(५ ) आहतपक्षेपि सततोर्ध्वगमनस्य अलोकाकाशावस्थानस्य 


with impediments, being made of extreme misery, as com- 
pared to the continuity of one associated with the worldly 
existence, on account of the greater degree of the impedi- 
ments and on account of the impropriety of another thing 
being included in another. Otherwise, there would be the 
undesirable result of admitting the doctrine of World-Ad- 
vaita, on account of the (qualities), blue, white, being 
looked upon as similar and even the all-knower stream 
would have a perishable nature on occount of the continuity 
not being different from one associated with continuity, or 
there would be the undesirable contingency of stability 
( being admitted), if the continuity is not possessed of a 
perishable nature — thus these perverse views deserve to 
be ignored. 

(4) Apropos the doctrine of the Void, however, what 
(and ) by whom can be desired, on account of one possessed 
of desire, not being in existence in all the three times ( past, 
present and future ) ? : 


(5) Even according to the view of the Arhatas 
( Jainas ) on account of (the Atman ) always going up, re- 
siding in the Alokakaga and as involved in action, being of a 
perishable nature, there is no object for the desire of salva- 


१ A नीळधवलादीनामपि २ A अलोकाकाशगमनस्य 
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वेदान्तकल्पळतिका १७ 


च क्रियात्वेन विनाशित्वात्‌, न, अपुनरावृत्तिलक्षणमोक्षकामनाविषयता; 
सुखस्य . वां मोक्षरूपत्वाभ्युपगमे तस्य जन्यत्वे पूर्वोक्त एव दोषः | 
अजन्यत्वेऽपि ञुक्तसंसारिणोरबिशेषात्‌ स एव दोषः | संसारदशायां 
कर्माष्टकेन तदावतम्‌, कर्माष्टकनिवृत्तो तु निरावरणं सुखमिति चेत्‌, न, 
कर्मणामावरणर्वस्य छुत्राप्यदर्शनात्‌ । आत्मखरूपत्वतङ्भिननत्वादिनापि 
तस्यानुपपत्तिमग्रे वक्ष्यामः | किं च, आत्मनो देहपरिमाणत्वाभ्युपगमा- 
देहानां च, अव्यवस्थितपरिमाणवत्वात्‌, गजमशकशरीरादाववयवोपचयाज्गी- 
कारेणानियतपरिमाणवत्तस्‌, आत्मनो वाच्यम्‌ | तथा च परिमाणमेदे 


tion, characterised by a non-return; or,if happiness is admit- 
ted to have the form of salvation there would be the same 
aforesaid defect, as that would be a product. Even if (it is 
held that ) it is not originated, the same defect remains on 
account of there being no distinction between the released 
Soul and one continuing in the Samsüra. If it is argued 
that the happiness is veiled by the eight-fold Karman in the 
state of Samsara, but when the eight-fold Karman ceases 
that is without any veil,—( our answer is )—No, on account 
of the nature of having a veil in respect of the Karmans 
not being seen anywhere. . We shall be speaking of that 
being impossible later on, on the strength of the nature 
of the Atman and his being distinct from that etc., as well. 
And further, by admitting the size of the body for the 
Atman, and that the bodies are possessed of dimensions not 
fixed up, and by the acceptance of ( the theory of) the in- 
crease and decrease of parts in respect of the bodies, of an 
elephant, a mosquito etc., it will have to be said that the 
Atman is possessed of dimensions not fixed. And accordingly 
when there is the change of dimension, the destruction of 


M 7 oA gaara २ 2 me विजन शत जन ह नाकाका सुखस्य च २ À सुखमिति विशेष इति चेन्न 
३ A कमेणामनावरणत्वस्य 
& 
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१८ चेदान्तकल्पलतिंकां 


आत्मनो विनाशः परात प्रदीपादिवत्‌, द्रव्यमेदं बिना परिमाणमेदालुप- 
पत्तेः | यावस्रत्यभिन्ञं वस्तुस्थितिरिसम्युपगमेऽपि सावयवत्वेन विनाशि- 
त्वधोव्यात्‌/ न, अविनाशिमोक्षफरुमागिता, विनाशिनः फलस तु खर्गी- 
दान्त्ावेन नात्यन्तपुमर्थमोक्षरूपता, इत्यलमतिविस्तरेण । ` 


[ ६ ] ag नास्तिकमतेषु मास्तु मोक्षकामना, फलफलिनोर्विनाशि- 
त्वात्‌ | आस्तिकमते तु नास्ति स दोष इति तत्रोपपद्यत एव सा। तथा R- 


देहेन्द्रियादिव्यतिरिक्तो नित्यो विभ्रुरात्मा, इति तावत्सर्वप्रमाण- 


Atman would perforce be there, like that of the lamp eto., 
on account of the change of the dimension not being reason- 
able without a change in substance. Even though the sta- 
bility of a thing is admitted so long as the recognition takes 
place, there cannot be the sharing of the fruit— the im- 
perishable salvation—on account of the perishable nature 
being certain owing to its being possessed of parts; and 
there cannot be that nature of salvation — the very highest 
human purpose — owing to the perishable fruit being in- 
cluded in heaven etc.,— so enough of this great prolixity | 


[6] I say (says the objector )— Let there be no 
desire for salvation in heretical theories, on account of the 
fruit and the enjoyer of the fruit (being both ) perishable. 
That blemish does not exist in the orthodox view. And 80, 
that (desire for salvation ) properly fits in there. To explain 
the same — 


It has been established, for the matter of that, by all 
means of proof, that the Atman is eternal, all-pervading, 
‘distinct from the body, sense-organs etc. Regarding this 
( tatra ), Direct perception, for the matter of that, is of the 


१ 4 विनाझ्ः प्रदीपादिवत्‌ प्राप्तः २ 4 वस्तुलितेरभ्युपगमे$पि 
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चेदान्तकल्पलतिका १९ 


सिद्धम्‌ । तत्र, प्रत्यक्षं तावद्‌, ' योऽहं पितरौ बाल्येऽन्यभूवं सोऽहं वार्थके | 
प्रणप्वनचुभवामि ', इति प्रत्यभिज्ञात्मकम्‌, अनन्यथासिद्धम्‌, अबाधितं च 
बाल्यवाधेकयोर्देहमेदे5प्येक प्रतिसंधातारं विषयीङुर्वत्तदतिरिक्तमेव स्थायिः 
नमात्मानं विषयीकरोति | तस्य च पूर्वकोटिरहितत्व, जातस्यासि्लन्मनि 
किश्चिदप्यनबुभूतवत; स्तनपानादयर्थपरइत्यन्यथालुपपत्या तज्जातीयेष्टसाधन- 
तास्मरणतञ्जनकसंस्कारतञ्जनकालुभवाश्रयत्वनियमेन ततः पूर्वमपि तथैवा- 
स्युपगमारपू्वानुभवसंस्कारसरणेच्छादीनामेकाश्रयाणामेकविषयत्वेन कार्य- 
कारणमावनियमात्‌ | तथा च पारमर्षत्रम्‌-- 


nature of recognition in the form, ‘ That I, who noted ( my ) 
parents in childhood, in old age am noting great-grandsons’, 
( that perception ) not proven otherwise and uncontradicted 
having for its province the one same continuous perceiver, 
even though in childhood and old age the body has become 
different, refers to a permanent Atman definitely over and 
above that ( body etc.). And it is void of any previous 
contact (i.e. beginning), on account of the rule of the 
relation of cause and effect, because there being no other 
way to explain reasonably the activity towards the purpose, 
drinking the milk from the breast etc., in his case, when 
born, having no experience whatsoever in this birth and 
being invariably the resort of the experience of the remem- 
brance of the desirable means of that type, of the impres- 
ions producing that, and of those producing the same, and 
that same ( state of things) being admitted ( to exist) even 
prior to that, and because of the previous experience, 
impressions, remembrance, desire-etc., having the same re- 
sort and referring to the same object. To the same effect 
is the Sütra of the great sage — i i 


३ A ase वाल्ये पितरौ, अन्वभूवम्‌ २ A पारमर्ष aaa 
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२० वेदान्तकल्पलतिका 


* इच्छाद्वेषप्रयत्नसुखदुःखज्ञानान्यात्मनो लिङ्गम्‌? 
( न्या. सू. १, १. १०) 


इति | संघातस्य परार्थत्वाच, शय्यासनादेः, हि, अचेतनस्य भोग्यस्थ 
daii दृष्टस्‌ | एवं देहस्यापि भोग्यत्वाविशेषाद्ोक्त्रर्थत्वम्‌ । यश्च 
भोक्ता से Sanden: खार्थ एव सिद्धयति, अन्यथानवस्थानात्‌ | एवं जड- 
वर्गद्रष्ट्त्वेनापि तत्सिद्धिः । एवं च सर्देकारणवस्वेनोत्तरकोटिरहितत्वमापि 
तस्य विनाशकारणासंभवाच 

¦ अविनाशी वा अरे अयमात्मा ? (Fe. ४; ५. १४) 


* Desire, hatred, mental effort, pleasure, pain, knowledge — these 
are the logical mark ( to prove the existence ) of the Atman.’ 


(Nya. Sa. L 1. 10) 


As the aggregate of objects is for the sake of another, it is 
seen that the non-sentient object of enjoyment — the bed, 
seat etc., is for the sake of the enjoyer. Thus in the case of 
the body also, it is (intended ) for the sake of the enjoyer 
as it is of no different nature than ( other ) objects of enjoy- 
ment, And he who is the enjoyer, himself keeping apart, 
is proved to have his own purpose, otherwise he would not 
be staying there. Similarly his establishment (is proved ) 
also on account of his being the perceiver of the non- 
‘Sentient class of objects. And such being the case, there 
is in his case even the absence of the other end (i. e. des- 
truction ), owing to his having no prior existing cause and 
owing to the impossibility of any cause of destruction, and 
on account of the Sruti-passage 


* O dear, this Atman is, verily, imperishable’ ( Brha. IV. 5. 14) 
Sl 


2 A ... लिङ्गानि २ A drops q ३ A स स्वयमस्वाथ 
४ A सत्यकारण ... i 
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चेदान्तकल्पलतिका २१ 


इद्यादिशुतिम्यश्च । एवं प्रत्यक्षानुमानशब्देस्तरय नित्यत्वसिद्धेसतद्विरो ध्य- 
नित्यत्वव्या प्यसावयवत्वमध्यमपरिमाणवस्वासंभवातः निरवयवत्वे निश्चिते; 
परमाणुः परममहान्‌ वा, इति विशये, सर्वत्र दृष्टकायत्वात्परममहानेवेति 
निश्चीयते 
८ आकारावत्सवंगतश्व नित्यः ? 

इत्यादिश्चुतिभ्यश्च | परमाणुत्वपक्षेऽपि नित्यत्वंसंभवादापाततो न BEA- 
quf, विचारनिष्क्षे तु परममदृह्ठह्मामिन्नत्वरूपमोक्षासिद्या तदनुपपरचि 
वक्ष्यामः | | B 


and others. Thus, on account of that (Atman) being proved 
to have a permanent nature by (the means: of proof) 

Direct perception, Inference and Word, and on account of 
the impossibility of his being possessed of the nature of 
having parts and middle dimension, being pervaded by the 
non-eternal nature opposed to that — when it is conclud- 
ed that Atman is without parts, there being the doubt 
whether (the Átman) is atomic or of the highest dimen- 
sion, it is concluded ‘that he is of the highest dimension, 
on account of his activity being seen everywhere ard on 
account of the Sruti-passage such as 


. ‘Like Akaga, all-pervading and eternal’. 


Even according to the view of his being atomic, prima facie, 
though the desire for salvation can be regarded as reason- 
able owing to the possibility of his possession of the eternal 
nature, still, as a result of serious pondering, we shall state 
its unreasonableness ( impossibility ) on account of the non- 
establishment of salvation as having the nature of not being 
different from Brahman of the highest dimension 


2 A त्व is dropped 
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२२ वेदान्तकल्पछतिका 


` [७] तदेवं सवास्तिकसाधारण्येन देहेन्द्रियातिरिक्ते भोक्तरि 
बन्धमोक्षभागिनि नित्ये सिद्धेश तस्य बुद्धिसुखदुःसेच्छाद्ेषप्रयत्नघर्माधर्म- 
भावनाख्यान्‌ नवविशेपगुणान्‌ मनःसंयोगजन्यान्‌ मन्यन्ते वैशेषिकतार्किक- 
ग्राभाकराः | नवविरेषशुणोदय एव तस्य संसारः, युगपत्निवृत्तिथ मोक्ष), 
इति | तथा च पारमर्ष्षत्रस्‌-- 
* दुःखजन्मम्रवृत्तिदोषमिथ्याज्ञानानामुत्तरोत्तरापाये तदनन्तराभावादपवर्गः | ? 
( न्या.सू. 2. १.२ ) 


ति | तसमादायन्तिकदुःखनित्चेरविनाशित्वातपरमपुमरथत्वाचातर विवेकिनां 
कामनोपपद्यते, इति | | 


[7 ] Thus then, in common with all orthodox systems, 
the Enjoyer,apart from the body and the sense-organs 
Sharing in Bondage and Salvation, being established as 
eternal, the VaiSesikas, the followers of Nyaya and the 
followers of Prabhikara ( Pirva-Mimarhss ) attribute to 
him nine particular qualities, — cognition, pleasure, pain, 
desire, aversion, activity, merit, demerit, Bhavana ( mental 
impression) — as being produced by the contact with the 
mind. The rise of the nine particular qualities in him is 
Sarhsara, and salvation is the simultaneous destruction ( of 
them). To the same effect is the Sütra of the great sage — 


* On the passing away in succession of pain, birth, acti- 
vity, blemish, false knowledge, there is tho salvation due to 
their absolute absence.” (Nya. Sa. I. 1. 2) 


Therefore, owing to the absolute cessation of pain, owing to 
its imperishable nature, owing to its denoting the highest 
human purpose, reasonably enough is produced the desire 


* for this here in the case of the discriminating persons — 
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चैदान्तकल्पळतिकी ; २३ 


मेवस--खाभाविकधर्माणां धर्मिणि सति, इत्युच्छेदासंभवाद घटे 
सति तद्ठधतयावद्विशेषगुणनिवृत्त्परर्शनात्‌ | तथा चोक्तं वार्तिके-- 
८ आत्मा कर्त्रीदिरूपश्चेन्मा काङ्घीसतहिँ मुक्तताम्‌ | 
. न fe स्वभावो भावानां ब्यावर्तेतौष्ण्यवद्ववेः || ! 
( Fe. वा. का. ५५-५६ ) 


इति | तथा च धर्मिणा सदव तेषां निवृत्तिरज्लीकरणीया, इति पूर्वोक्तनेरा- 
त्म्यवादग्रसङ्गः | तदुक्तं ब्रह्मसिद्धिकारे!-- 
‘ विज्ञानादिविशेषगुणनिवृत्तिलक्षणा च मुक्तिरुच्छेदपक्षान भिद्यते | न 


( The Siddhantin replies ) — ( Do) not ( say ) so, owing 
to the impossibility of destruction of the natural qualities, 
when the entity possessing the qualities is in existence, as 
when the jar is there, it is not perceived that there is the 
absence (or, turning away) of the entire particular ( or, 
special) qualities in it. To the same effect has been stated 
in the Vàrtika — 

‘If the Atman has the nature of the doer ९६०, then 
expect not (his) release from that; for, not indeed does 
the nature of entities turn away, like heat from the Sun. " 

( Brha. Va. Kā. 55-56) 
Consequently, the turning away of them ( the Special quali- 
ties), verily, along with the entity itself possessing the 
qualities has to be admitted — which would bring forth the 
(undesirable) contingency of (accepting) the theory of 
Atman-less-ness spoken of before. That is spoken of by the 
revered author of Brahmasiddhi — 

‘Salvation having the characteristic of the turning 
away of the special quality, Vijiüna ete., is not different 
from the theory of extinction, Not indeed is the total 
` 
१ 4 समुच्छेदासंभवात्‌ 2 A a para j 
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२४ ; वैदान्तकल्पलतिका 


हि संतोऽपयात्यन्तिको दर्शनामावोऽभावाद्विसिष्यते, कश्च संवेतः 
प्रेयसः आत्मनोऽमावमभिकाङ्कत्‌, इति, अपुरुषार्थो मोक्षः स्यादू ' 

( ब्र. सि. A. का. ) 
इति । सर्वविशेषगुणनिवृत्तिविशिष्ट चात्मनि प्रमाणाभावात्‌, अज्ञाय- 
मानस्य. दुःखाभावस्यापुमर्थत्वाचान्धकारप्रनृनवदसल्लक्षणत्वव्यापिः | अ- 
ज्ञायमातस्यापि खरूपेण पुमर्थत्वमित्यापि न, मानाभावेन तेत्खरूपस्ये- 
वासिद्धेरुक्तत्वात्‌ , तत्प्रमाणत्वामिमतानामचुमानानामामासत्वात्‌। 

. अरारीरं वाव सन्तं न प्रियाप्रिये स्पुशतः |’ 
CAE m 


absence of perception in the case of an entity although exist- 
ing, different from negation; and who indeed would be 
hankering after the absence of the Atman dear ( to him ) in 
all respects? — thus salvation would be serving no human 
purpose. ' ( Bra. Si. Bra. Ka. ) 


Because there is the absence of any means of proof in 
regard to the Atman characterised by the turning away of 
all special qualities, and because the absence of pain not 
known, serves no human purpose, there is the invariable 
concomitance with the non-existing nature, like dancing in 
darkness. ( Even if it is argued that) there would be the 
human purpose served in the case of something not known by 
its very nature, (the answer is )— No; the non-establish- 
ment of its own nature on account of the absence of means of 
proof has been (already ) stated, on account of the inferences 
taken as favouring the existence of means of proof in their 
case being mere fallacies. If it be said that the Sruti itself. 

* The agreeable and the dis-agreeable, verily, touch not 

‘him without a body ", (Cha. VIII. 12. 1) 


१ A प्रवृत्तवत्‌ दुर्कक्षण ... 
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चैदान्तकल्पलतिकां २५ 


इति alata तंत्रं मानमिति चेत्‌, न । जीवतोऽपि देहाभिमानरहितस्य 
सुखदु१खसंबन्धाभावप्रतिपादनपरत्वाचस्याः, सवविशेषशुणरहदितावस्थाविशेष- 
प्रमापकत्वाभावात्‌, तत्प्रतिपादकपदाभावाच्च | किं च, दुःखध्वंसस्य न 
पुरुषार्थत्वम्‌, पुनदुःखान्तरोत्पादसंभवात्‌, इदानीन्तनदुःखध्वंसवत्‌ | 

[ ८ ] अथ दुःखप्रागभावस्य दुःखकारणत्वात्‌, aaa दुःखान्त- 
समुत्पादः, इति मतम्‌, तत्‌, न । कियतां प्रागभावानां निवृत्तावप्यन्येषां 
सद्भावसं भवात्‌, सर्वेषामेकदा pg मानाभावात्‌, प्रागभावनिवृत्तः पुरुष- 
व्यापारासाध्यतया तदर्थं पश्चाध्यायीप्रभृतिशास्राम्यासश्रवणमनननिदि- 


is the proof, (the reply is)—No. Because that (Sruti pass- 
age ) is concerned with postulating the absence of connec- 
tion with pleasure and pain in the case of one bereft of 

egoism about the body although he is living, and there 
is the absence of anything to measure the special state 
bereft of the nine particular qualities, and also the absence 
of any word postulating that; And further, the destruction 
of pain cannot be the human purpose, owing to the possibi- 
lity of the rise of another pain again, like the destruction of 
pain obtaining at the present moment 


[8] Nov, if the idea is favoured viz. as the antecedent 
negation of pain is the cause of pain; when that is removed 
there would be the non-production of another pain —( our 
reply is)— No. Even if some antecedent negations be re- 
moved, there would be the possibility of the existence of 
others owing to the absence of any proof regarding the 
removal of all ( antecedent negations) once for all; owing 
to the removal of antecedent negation not being capable of 
being accomplished by human effort, there the continuous 
study of the Sastras such as Paficadhydyt and others, and 
ee 

१ 4 नच... 
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२६ वेदान्तेकल्परूतिका ` 


ऽ्यासादिग्रयासानां निष्फलत्त्वापत्तः, दुःखोत्पच्यर्थमेव प्रवृत्तिप्रसज्ञाच | 
परमपुमर्थभूतसर्वप्रकारसुखनिवृत्तित्वेन द्वेमस्येवात्रोचितत्वात्‌, को हि सर्वे" 
प्रकारसुखपरिहारेण शुष्ककाष्ठवदवस्थातुभिच्छेत्‌ ! 
[ ९ ] ag न्यायभाष्यकृतोक्तम्‌ 
“ शान्तः खल्वयं सर्वविप्रयोगः सवोपरमोऽपवर्गः TEA TS 
घोरं पापकं छुप्यते, इति कचं बुद्धिमान्‌ सर्बदुःखोच्छेदं सर्मदुःखा- 
संविदमपवर्ग न रोचयेत्‌ ¦ इति | तथ्था--मधुविषसंपृक्तान्नमना- 
देयम्‌, इति, एवं सुखं दुःखानुषक्तमनादेयम्‌ । ? 
(न्या. भा. १. १. २ ) 


efforts for that (as involved in) hearing, thinking, medita- 
tion etc., are bound to result in being fruitless, and further 
there would be the undesirable contingency of activity 
being meant for the purpose of production of pain itself. 
Actually the feeling of hatred itself being proper here on 
account of the removal of every kind of pleasure, which is 
the highest human purpose, who Possibly would desire to 
remain like a dry piece of wood, by the removal of every 
kind of pleasure ? 
[ 9 ] As to what has been said by the author of the 
Nydya-bhasya 
‘Tranquil, verily, is this Salvation—the detachment 
from all, the cessation of all A lot of difficult, terrible 
sin is wiped off in it—what talented person would not 
like this Salvation, -the uprooting of all pain and the 
non-cognition of all pain? It is like this—as food mixed 
up with honey and poison should not; be taken, so pleasure 
mixed up with pain is unacceptable. 


(Nya. Bhs. 1. 1. 2) 


Mp CAU ————— पातकं; २ A aire 
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चेदान्तकल्पलतिका २७ 


इति, तत्‌, न- दुभ्खाभावस्यापि सुखशेषत्वेन पुरुषार्थत्वात, खतत्रपुरुषार्थ- 
FASCIA मानाभावात्‌, सुखकाले दुःखाभावस्य नियतत्वात्‌, दुःखाभाव-. 
काले च सुपुपिप्रल्यादो सुखस्याप्यमावात्‌, न सुखस्य दुःखामावार्थत्वेन 
पुमर्थत्वसंभावना, व्यमिचारात्‌ | अधिकसुखेच्छया खरपसुखोपेक्षा युज्यते, 
न तु केवलदुःखाभावाय, इति प्रेक्षापूर्वकारिणां पन्थाः | | 

[ १० ] अस्तु तहिं नित्यसुखामिव्यक्ते!, इति भट्टाचायेमतम्‌, 
तत्र पूर्वोक्तदूषणासँभवात्‌ | न, विकल्पासहत्वात्‌- तन्नित्यं सुखं, आत्मनो 
Pra, अभिन्नं वा। आशद्येऽपि जन्यं, अजन्यं वा । TATA, जन्यस्य क्षयित्व- 


— (Our reply is) — That is not (so). On account of the 
absence of any proof for postulating two independent human. 
purposes of life, as even the negation of pain, being sub- 
ordinated to pleasure, is a human purpose of life, on account 
of the negation of pain being there as a rule at the time 
of ( experiencing ) pleasure, and on account of the absence 
even of pleasure in the states of deep sleep, Dissolution eto., 
at the time of the absence of pain, there cannot be 
the conception of pleasure as the human purpose of life, 
as conveying the negation of pain, owing to the violation 
(of the concomitance between ‘Sukha’ and ‘ Duhkha- 
bhava’). However, indifference towards pleasure in a 
small measure is proper with a desire for more pleasure, but: 
not merely for the sake of negation of pain — this is the 
way of ( argument of ) those who act after proper scrutiny. 

[ 10 ] Well then, let ( Salvation ) be the manifestation 
of permanent pleasure,-the view of Bhattacarya ( Kumārila), 
on account of the impossibility there of the blemishes 
spoken of before. (Our reply is)—No; because that would 
not allow any Pneus —is that permanent pleasure 
different from Atman or not different? And in respect of 


१ A निलसुखाभिव्यक्तिसुक्तिः 
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२८ चेदान्तकल्पलतिका 


नियमेन कथ; ` अक्षयपुमर्थकामनाविषयता ? ब्रह्मलोकान्तसुखवितृष्णो हि 
WAGE, AMT च जन्यत्वेन क्षयित्वादेव । अन्त्येऽपि पक्षे, तस्य 
ज्ञापक वाच्यम्‌, सप्रकाशत्वासंमत्रात्‌, अनभ्युपगमाच | मोक्षे च ज्ञान- 
करणमनःसंयोगाद्यमावात्‌, असंवेद्यत्वेन तदेवापुमर्थत्वमायातस्‌ | न ह्मसं- 
वेध्यसुखस्य पुमर्थत्वमस्ति, परसुखस्यापि तत्प्रसङ्गात्‌ | इन्दरियाद्यम्युपगमे 
च .संसारावस्थातो न विशेषः, संसारावस्थायां च तस्य भाने हेतुर्वाच्यः | 
कृस्यचिदाव्रणस्याभ्थुपगमे च तस्य सत्तासत्तभिन्नत्वादिरूपेण विचारासह- 


éven the first, is it produced or not produced? A propos 
the first, as what is produced is as a rule perishable, how 
could it be the object of desire for the imperishable 
human purpose of life? For, one desirous of salvation is 
spoken of as one having no longing for the pleasure ending 
in the Brahmaloka; and that absence of longing ( arises ), 
verily, because of its being perishable, on account of its be- 
ing produced. Apropos even the last view, some agency 
for making it known should be stated, on account of the 
impossibility of its being self-illumining and on account of 
this not being admitted. Further, there being the absence 
of the connection between the mind and the organs of know- 
ledge in salvation, that same viz. not being the human 
purpose in life, would be the (undesirable ) result on account 
of its not being comprehended. For, pleasure not capable 
of being comprehended cannot be the human purpose in life ; 
otherwise, the pleasure of another also would have perforce 
to be (treated) like that. If the sense-organs etc., are 
admitted ( to function in salvation ), there would be no 
distinction from the state of worldly existence and further 
in that case you will have to state (some) cause for its 
comprehension in the Sarhsira-state. If some enveloping 
factor be admitted, there would be the undesirable contin- 
gency (from your point of view ) of the admission of the 
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त्वात्‌, अनिर्वचनी यमायाभ्युपगमसग्रसङ्गः, तथा च सवं ब्रह्मवादिमतमज्ञी- 
कृतं स्यात्‌ | अत एवात्माभिन्न तत्सुखम्‌; इति परास्तम्‌, आत्मरूपस्य सर्वदा, 
अनाबृतत्वेन तदमिन्नसुखस्य संसारावस्थायां, अपि भानग्रसङ्गात्‌ | अनया 
चानुपपस्या नव्यमीमांसकैः केवलदुःखामाव एव परिगृहीतः। स च 
निराकृत एव, आस्मनि दृत्तिमन्तरेण तदाश्रितदुःखनिब्वच्ययोगात्‌, M: 
कार्यकारणयोस्तादात्म्याम्युपगमात्‌, समवायकारणनिवृच्येव लोके कार्य- 
निवृत्तिदशेनाच | 


[ ११ ] अस्तु तर्हिं सांख्ययोगमतम्‌ । तत्र हि, असङ्गस्यात्मनो 


indescribable Maya, on account of the impossibility of pon- 
dering, with its nature being different from existence and 
non-existence; but in that case you would be admitting the 
entire view-point of the Brahmavadins. For this very 
reason, (the view ) that pleasure is not different from 
Atman is dismissed, because the form of Atman being always 
uncovered, the pleasure not different from it would per- 
force be comprehended, ( an undesirable contingency ), even 
in the state of Sarhsara. On account of this very impropriety, 
the Neo-Mimümsakas have admitted merely the negation 
of pain. But that stands, verily, dismissed; because 
without activity in the Atman, there would not be any 
chance of the removal of pain, resorting to him, on account 
of the followers of Bhatta having admitted the identity of 
cause and effect, and on account of the removal of the effect 
being seen in the world by the removal of the material 
cause itself. 


[11] Well then, ( let us ) accept the view of the foll- 
owers of Sarhkhya and Yoga. For, there on account of 
Atman, who is without any attachment, being bereft of 


१ À dropa २ A तत्सुखामिति मतं परास्तम्‌ A तत्युखमित्यपि परास्तमू 
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निविशेषत्वात्‌, दुःखस्य बुद्धिघर्मत्वाभ्युपगमात्‌, दुःखसमवायिकारणध्वंस- 

हेतुकदुःखनिवृत्त्यभ्युपगमे्पि नात्मन उच्छेदसंभावना । खम्रकाशत्वाच 

नान्धकारप्रनृचतुल्यता | न, अस्मिन्नपि पक्षे सतो दुःखस्य निरोधासंभवात्‌, 

असेतो निरोधस्य च उत्पत्त्यसंभवात्‌, F 
“ नासतो विद्यते भावो नाभावो बिद्यते सतः? (गीता २1१६ ) 


इति स्मृतेः । संसारान्मोक्षस्याणुमात्रेणापि विशेपानुपपत्तेः, agendei 
तुल्यमेव । बरं वेशेषिकादिमेते, असतोऽपि दुःखस्य निरोधः संभवति, 


any particularity, and the admission of pain being. the 
quality of Buddhi, there is no possibility of the extinction 
of the Atman even though it is admitted that the removal 
of pain has for its cause the destruction of the constituent 
cause of pain. And on account of (the Atman himself ) 
being self-illumining there cannot be any comparison with 
the dancing in darkness — ( Our reply is)— No. Apropos 
even this view there is the impossibility of destruction 
of pain having the sat-nature, and the impossibility of 
the origination of the destruction having the asat-nature, 
on account of the Smrti-passage 
* There cannot be the existence of what is asat, nor 
is there the non-existence of what is sat,’ 
; ( Gita IL 16) 

On account of the impossibility of any distinction of 
the slightest degree in the case of salvation from Sarhsira— 
its not being the human purpose in life remains there 
equally. It is better ( to admit ) that according to the 
Vaisesika view, the destruction of pain even though not 
existing is possible, and the origination of the non-existing 


१ A प्रनृत्य २ A असतोऽपि ।मैरोधस्योत्प .... 
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असतश्र निरोधस्योत्पत्तिः संभवति | तदपेक्षयापि तुच्छ एवायं सत्कार्य- 
वादपक्षः । सत्तेडप्याविर्भावतिरोभावो संभवतः) , इति चेत्‌, न, तयोरपि 
सत्ताविरेषात्‌ | तत्राप्यन्यकल्पने, अनवस्था भूलक्षतिकरी | तयोः सदस- 
द्विरक्षणत्वाङ्गीकारे च, अनिर्वचनीयत्वाम्युपगमात्‌ ब्रह्ममादिमतापत्तिः | 
तस्मादस्मिन्पक्षे नितरां नोपपद्यते मोक्षः । 


` [ १२ ] सर्वरिमञ्च चैते सोक्षस्यागन्तुकत्वाभ्युपगमे भावत्वे, अभावत्वे 
वा, जन्यत्वेन अवश्य विनाशित्वम्‌, जन्यत्वमात्रस्यैव लाघवेन विनाशित्व- 


destruction is possible.— As compared to that view, this 
doctrine of the effect being always sat ( satkdryavdda ) is 
absolutely without any substance. If it be argued that 
appearance and disappearance can exist even in an existing 
nature, (our reply is)—No; even those two are not distinct 
from the existing nature. If some other thing is imagined 
even there, there would be ( the fault of) Endlessness, 
which strikes at the very root ( of the doctrine ). On the 
other hand, if the two are admitted to be possessed of the 
characteristic of being different from sat and asat, that 
would be ( tantamount to) the acceptance of indescribable 
nature for them; so, there would be the undesirable con- 
tingency ( from your point of view ) of accepting the view of 
the Brahmavüdins. Therefore, salvation is quite impossible 
according to this view. 


[ 12 ] According to all these views, salvation being 
admitted to be an adventitious thing— whether it is possess- 
ed of a positive nature or a negative nature, there is bound 
to be the perishable nature on account of its being some: 
thing produced, because merely being Something produced 
becomes straight away the cause of perishable nature. 
ee 
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प्रयोजकत्वात्‌ । प्रतियोगिनिष्ठस्य कस्यचिदतिशयस्य भावरूपस्येव विना 
शिनो ध्वेसत्वाभ्युपगमात्‌, अधिकरणातिरिक्तामावानस्युपगमाद्वा, न ध्वंसे ` 
व्यभिचारः | घरो ध्वस्तः, इति प्रतीतेः, भ्यंसाश्रयत्वेन वा तत््रतियोगित्वा- 
अयत्वेन वा, घटविषयीकरणत्वात्‌, तस्मिन्काले घटासत्ते च निराश्रयधर्म- 
प्रतीययोगात्‌ | घटस्य ध्वंसः, इति षषठर्थसंबन्धस्य राहो! शिरः, इतिवत्‌, 
इष्टत्वात्‌, न तार्किकाभ्युपगता निष्प्रतियोगिकध्वंस सिद्धिः | घटस्य घ्वंस- 
कारेऽपि सर्वे पूर्ववत्‌ प्रलक्षत्वं स्यात्‌, इति चेत्‌, न । प्रलक्षत्वमन्तरे- 
णापि इब्यादिव्यवहितस्य सत्ताङ्गीकारात्‌, प्रत्यक्षत्वाव्याप्येन सत्त्वेन 


Whether is admitted the destruction of some peculiar special 
feature residing in the counter-entity which is perishable 
and possessed of a positive nature itself, or whether a non- 
entity over and above the basic resort is not admitted,— 
nothing càn come in the way of destruction. Because the 
apprehension—The jar is destroyed—whether as resorting 
to the destruction or as resorting to the nature of its 
counter-entity, it involves the jar as the object of know- 
ledge, because at that time, the jar being not in existence 
there cannot be any apprehension of a quality without any 
resort, As regards( the statement )'the destruction of 
the jar’ relating to the meaning of the genitive, — that is 
welcome to us like the statement, the head of Rahu ( who 
was headless ),. and thus there cannot be ihe establishment 
of the destruction without any reference to the counter- 
entity as admitted by the Logicians. If it be argued that 


oF even at the time of the destruction, there would be the 
. Perception of the jar as before, on account of its existent 


nature, — (our reply is)—No. Because even without 
direct perception, the existence of Something screened by 


— 
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तेदापादनायोगात्‌, व्यंवंधांनानां च. फलेकोनेयत्वात्‌, कुब्यादिविलक्षण- 
व्यवधानं ध्वंसान्यथालुपपत्तिरेव गमयति, इति न दोष! । न. चेवं सति 
सत्कायेवादोक्तदोषापत्ति!, सदसद्विलक्षणलाभ्युपगमेन, उभयपक्षोक्तदोप- 
परिहारात्‌ | विस्तरेण चेतदुपपादयिष्यामः | 

तथा. च, आत्मनो दुःखाभावो नाम कश्चित्‌, अतिशयो गुणाधानलक्षणो 
मलक्षालनलक्षणो वा वक्तव्यः | उभयथापि तस्य धुवमनित्यलम्‌, उत्पत्तिः 
आस्ति-विकृति-संस्क्कति-लक्षणानां चतुणामपि क्रियाफलानां विनाशिल- 


the fencing etc., is taken for granted;. because that cannot 
be obtained through the existent nature not in invariable 
concomitance with direct perception, and the screening 
objects can be inferred only by the result thereof, the 
impossibility otherwise of the destruction alone causes the 
Screening things of a different nature like fencing 6६०, to be 
comprehended — so, there is no blemish ( on our side). ( You 
cannot argue that ) if that is the case, then there would be 
the undesirable result of the blemishes being there spoken 

fin connection with the satkaryavada, on account of the 
removal of the blemishes stated by both the parties by the 
admission of the unique state of being neither sat nor asat. 
We shall propound this further in detail. 

And further likewise, apropos some particular distine- 
tion called the absence of pain in the case of the Atman— 
you have to state whether it is characterised by the addi- 
tion of good qualities, or characterised by the wiping away 
of the blemishes. According to even both of these views 
there ( would result) its impermanent nature surely, because: 
even the four-fold results of action characterised by origina, - 
tion, attainment, transformation and polish are as a rule 
possessed of a perishable nature and the imperishable nature 


१ À drops सति २ A विस्तरेण चेतदुपरिष्टादुपपादयिष्यामः | 
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नियमात्‌, मोक्षस्य सर्ववादिमिरविनाशिल्ाभ्युपगमात्‌ | तदुक्तं वार्तिक- 


कारैः -- 
८ उत्पत्तिरातिर्विकृतिः संस्कृतिश्च क्रियाफलम्‌ | 


मुक्तिविंलक्षणैतेम्यस्तेनेहान पका विधिः ॥ 
( gg. at. का. २३६ ) 


इति | भाष्यकारैश्च महता प्रबन्धेन प्रतिपादितमेतत्‌ समन्वयाधिकरणे | 

[ १३ ] अत एव, एकदेशिमतानामप्यनवकाशः, मेदामेदपक्षस्य 
सर्वप्रमाणविरुद्धलात, पारमार्थिकमेदस्य निदृत्त्ययोगाच | किं वा तस्य 
निवर्तकम्‌ ? तत्ज्ञानं इति चेत्‌, तत्‌ किं भिन्नाभिन्नविषयम्‌, अभिन्नमात्र- 


of salvation is admitted by all the disputants. To the same 
effect has been stated by the venerable author of the 
Vartika — 

‘ Origination, attainment, transformation and polish— 
that is the result of action. Salvation is different from 
these. Therefore, injunction serves no purpose here,’ 

(Brha. Va. Ka. 256) 


-And by the venerable commentator (Sankara ) has this 
been propounded in great detail in the topic Samanvaya 


( harmonising ). 


_ [18] For this very reason, there is no scope for the 
‘view of those who partially agree ( with the above), on 
account of difference-cum-non-difference being opposed to all 
means of proof, and on account of real difference not admit- 
ting removal. What, again, can be its remover? If you say 
(itis) the knowledge of Reality, (we further ask )— Does 
that refer to the different and the non-different, or does it 
refer only to the non-different? In respect of the first ( alter- 

M याया ee 
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विष्यं वा ? आदये, न तस्य मेदनिवर्तकले संभवति, ज्ञानस्य खविषयनिव- 
तंकत्वायोगात्‌ | द्वितीये, ज्ञाननिवर्त्यत्वेन ऋस्पितत्वग्रसन्गः, कस्पितस्येव 
ज्ञाननिवर्यत्वनियमात्‌ | पुरुषोत्तमदर्शनादिना पापादिनिवृत्तो व्यभिचारः, 
इति चेत्‌, न । तत्र विहितक्रियाविशेषत्वेनेव पापादिनिवर्तकंत्वात्‌ | इह च 
ज्ञानत्वस्य निवर्तकत्वावच्छेदकत्वेनेव विवक्षितत्वात्‌, खमगन्धर्वनगरशुक्ति- 
रजतादौ तथा दर्शनात्‌ | तदुक्तं पश्चपादिकाकृद्भिः 

८ यतो ज्ञानमज्ञानस्यैव निवर्तकम्‌ । ! ( पञ्च. ) 


` इति। अज्ञानस्य चै विश्वश्रमोपादानत्वेन, अद्वितीयचैतन्ये aac 


native), that cannot possibly be the remover of difference 
because knowledge cannot be associated with the nature of 
the remover in respect of its own object. In the case of 
the second ( alternative ), the difference being removable 
by the knowledge, it will have to be admitted as being 
imaginary, because as a rule only an imaginary thing is 
removable by knowledge. Ifit is argued that there is vio- 
lation ( of the above rule ) in the removal of sin etc. by the 
sight of Purusottama, ( our reply is)—No. For, there exists 
the nature of the remover of sin etc. by the very distinctive 
prescribed rite. Here, on the other hand, the nature of 
knowledge is definitely intended as being restricted to the 
remover-nature, because that is seen in respect of dream, 
the Gandharva-city, conch-shell and silver, ete. As has ° 
been said by the venerable author of Pajicapádikaá — 
* Because the knowledge is the remover of non-know- 
ledge’. ( Pajica. ) 

We shall describe further on, the Ajñāna as being super- 
imposed on the Sentient without.a second, on account of its 
being the constituent cause of the world-illusion. When 


3 4 तत्र हि विहित... २ 3. निवतेक्त्वावच्छेइकत्रेन ३ A drops च्‌ 
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वक्ष्यामः ।. अभिन्नमात्रस्य वेदप्रमेयत्वे मेदांशस्य कथं शास्रीयतम्‌ ! 
भिन्नाभिन्नस्य वेदप्रमेयत्वे मोक्षदशायामपि तथेव स्यात्‌, भिन्नमात्र 
प्रमाणाभावात्‌, इत्यलं मृतमारणेन । | 
ज्ञानान्मिथ्य़ाज्ञाननिवृत्तिः कर्मणा मेदनिवृत्तिः, इत्यपि तुच्छम्‌, 
मेदामेदवादिमते मिथ्याज्ञानत्वस्य दुनिरूपत्वात्‌ | भेदाभेदेन सर्वत्रैव ad- 
प्रमासंभवात्‌ । कर्मणां च न gef भेदनिवर्तकलं इष्टं न वा श्रुतम्‌ | 


कर्मजन्यस्य चानित्यलमवोचाम | 
* न स पुनरावर्तते! ( निरा. ३३; ना. प. ९.२२; का. रुद्रो. ) 


only the non-different ( knowledge of Reality ) is the thing 
to be known from the Vedas, how can the difference-portion 
be in accordance with the Sastras? If different as well as 
non-different (knowledge of Reality) is the thing to be 
known from the Vedas, it would be exactly the same even 
in the state of salvation, on account of there being no means 
of proof regarding that as different — enough of this killing 
a dead person! 
. The removal .of the false knowledge is due to Jiiana, 
the removal of difference is due to Karman, — this ( argu- 
ment ) also is extremely flimsy, on account of the nature 
of the false knowledge being difficult to point out according 
to the view of those who advocate the ‘ difference-cum-non- 
. difference’ view, (ard) on account of the possibility of 
every kind of apprehension everywhere indeed, by ( resort- 
ing to the view of) Bhedübheda, And regarding. the 
Karmans, nowhere indeed is seen or heard their nature as 
the remover of difference. And we have already spoken 
of the impermanent nature of what is produced by Karman. 
If it is argued that inference about returning again is 
contradicted by the Sruti-passage 
* He does not return again ' ( Nira. XXXIII; Na. Pa. IX. 22; 
; - Ka, Ru. ) 
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इति Gal पुनरावृत्त्यनुमानं बाध्यते, इति चेत्‌-न, विरोधाभावात्‌ | न हि 
यदा ब्रह्मलोकं प्रामोति तदेव पुनरावर्तते, इति वयं ब्रूमः | श्रुतिश्च नावर्तते, 
इति वर्तमानकालेज्नाइतिं दर्शयति | नावतिष्यते, इति तु करपना कृत- 
कत्वेन विनाशित्वाचुमान विरुद्धा, इति ब्रूमः । उपासनाविधेः स्तुतिपरखात्‌ 
च नास्य प्रमाणान्तरबाधकत्वम्‌ , श्रुतिश्च 
: तद्यथेह कर्मजितो लोकः क्षीयते, एवमेवामुत्र पुण्यजितो लोकः क्षीयते ? | 
(sS. ८.१.६) 
इति केवलकर्मजन्यत्वात्‌, च । ज्ञानकर्मजन्यत्वे कोऽपि न विशेषः | अश- 
नायाद्यतीतात्मज्ञानस्य सर्वकर्मविरोधिलात, च न सञ्च्ययावक्राशः | नि- 


( our answer is ) — No, on account of the absence of contra- 
diction. We say (in this connection) it is not that when 
one reaches the Brahmaloka, he returns again at the very 
time. Further, the Sruti-passage —does not return— points 
out to non-return obtaining at the present time. We say 
that the idea ( that this means ) would not be returning, is 
opposed to the inference about its perishable nature, 
because it is artificial. The injunction about the worship 
being laudatory, no other means of proof contradicts this, 
and there is the Sruti-passage 


* Just as the world secured by Karman perishes, in the 
same way, verily, hereafter the world secured by merit 
perishes. ° ( Cha. VIII. 1. 6) 

And on account of being produced by mere Karman only, 
there is no difference if (it is regarded as) produced by 
Jiüàna and Karman. There is no scope for ( such a) combi- 
nation on account of the Jiiana of the Atman being beyond 
hunger ete. and on account of its being opposed to all 
Karman. And the attainment of Brahman free from all 
changes and states — all this would become unreasonable, 
on account of there being no means of proof, on account of 
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^ 


विकारावस्थन्नह्म्राप्यादिकं च सर्वमनुपपन्नम्‌ प्रमाणशून्यत्वात्‌, अद्वैतथुति- 
विरोधात्‌, उक्तद्षणगणग्रासात्‌, च- इत्या तावत्‌ | 

[ १४ ] सोगताझुक्तसाधनाभासानां च, अप्रामाणिकत्वेनैव न मोक्षः 
साधनस्वसंभावनापि | तथाहि- खलक्षणभावना क्षणिकभावना दुःखभावना 
शून्यभावना च, इति भावनाचतुष्टयं मोक्षहेतुः, इत्यत्र न किञ्चिदपि 
मानमस्ति 11 ॒ | 
‘aaa विदित्वा, अतिमृत्युमेति ? 

( वा. सं. २१.१८; श्वेता. ३.८, & १५) 

इत्यागमविरोधश्व, सोगतागमस्य च पौरुपेयस्य मूलप्रमाणशून्यत्वेनाप्रमाण- 


the contradiction with the Sruti-passages advocating non- 
duality and on account of its being steeped in the host of 
blemishes spoken of —let this stand over for the matter 
of that. 


[ 14] Inthe case of the apparent means spoken of in 
the Buddhist and other (systems), there is not even the 
possibility of their being the means of salvation, on account 
of their very nature, not Supported by means of proof. To 
explain the same — There is not the slighest proof ( about 
the contention ) here viz. the four Bhavanis — the Bhavana 
in respect of the individual, the Bhavana about the moment- 
ariness, the Bhavani about pain, the Bhavana about the 
void — are the cause of salvation; and there is also the 
contradiction of the Scriptural passage such as 

‘Having, verily, known that (Atman), one goes beyond 
death’ (Va. Sa. XXXI. 18; Svets. III. 8, VI. 15) 


and further on account of the Buddhistic Scriptures being 
composed by human agency, being unauthoritative ०७ they 


बब 


१ 4 सौगताधक्तभातानां 
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चेदान्तकश्‍्पळतिका ३९ 


सात्‌, नामजात्यादियोजनासहितेषु स्थिरेषु सुखसाधनेषु सदात्मकेषु ur 
लक्षणादिमावनानां विश्रममात्रत्वात्‌, च | यथा चेत्तथा वक्ष्यामः | 


अत एव, आहेतशाख्नस्प, अप्रमाणत्वात्‌, तदुक्तसाधनीनादेयत्वमेव | 


[ १५ ] एवं षद्पदार्थज्ञानस्य पोडशपदार्थज्ञानस्य वा हेतुत्वे न 
किञ्चिन्मानमस्ति, अलोकिकफलसाधनताया आगमैकवेदयत्वात्‌। न च 
कणादादिमहर्षिवाक्यमे्र मन्वादिवाक्यधत्‌, अत्र प्रमाणमिति वाच्यम्‌ | 
युक्तिशाख्रत्वेनागमविधया प्रामाण्याभावात्‌ | अन्यथा प्रतित्ञामात्रेणेव 


are wanting in the basic means of proof; and on account of 
the Bhavanas about the individual etc. being just illusion as 
regarding the permanent means of happiness, constituting 
the sat-nature, associated with the parapharnelia of name, 
genus etc. How it is so, we shall describe ( later on). 


For this very reason, the Arhata-Sastra (J aina-Süstra ) 
being unauthritative, the means mentioned there are indeed 
not fit for acceptance. 


[ 15 ] Thus, there is not the slightest proof to regard 
the knowledge of the six categories or the knowledge of 
the sixteen types, as the cause (of salvation), on account 
of the nature of the means for ( securing) the non-mundane 
fruit being fit to be known only from the Scriptures. "Nor . 
should it be said that the statements themselves of the 
great sages Kanada and others are the authority here like 
the statements of Manu and others, on account of there 
being no authoritative nature in them in accordance with 
the statement in the Scriptures, on the strength of logical 
reasoning. Otherwise, if an entity is established merely 
by an authoritative statement, nobody would be taking 


१ 4 ... तदुक्तताधनानामनांदेयत्व ... 
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४6 चेदान्तकल्पळतिकां 
TIR, उद्देशलक्षणपरीक्षादिप्रयासो न स्यात्‌ | 
“ य एतद्विदुरमृतास्ते भवन्त्यथेतरे दुःखमेवापियन्ति ! ` 
( कठो. ६.९, १३.४. १७; श्वेता. ३.१० ) 
: मृत्योः स मृत्युमाप्नोति य इह नानेव पस्यति ! 
( कठो. ४.१०; TE. ४.४.१९; आ. प्र. १) 


इत्यादिथुतिबाधितत्वाच | कीदृशं च पंदार्थत्ज्ञानं मोक्षहेतुः, सामान्या- 
कारेण वा, विशेषाकारेण वा? आधे, प्रमेयत्वादिरूपेण सर्वेषामस्त्येव 
तज्ज्ञानम्‌ | द्वितीये तु, सर्वेषां पदार्थानां तेन रूपेण ज्ञानं ब्रह्मणोऽप्य- 
शक्यमनन्तत्वात्‌ । द्रव्यत्वादिना ज्ञानं कारणमिति चेत्‌, तहि तँद्विमाग- 
बचनादेब तल्लाभात्‌ एथिवीत्वादिरूपेण तङ्म॒त्पादनं ˆ व्यर्थम्‌ | यथा 


the trouble about enumeration, definition, examination etc. 
And further, this is opposed to the Sruti-passages such as 

‘Those who know this, they become immortal — and 

others get sunk into pain alone.’ ( Katho. VI. 9, XIII. 4. 17; 

: Sveta. IIT. 10) 

' From death to death he goes, who perceives here as 

though manifold.’ ( Katho. IV. 10; Brha. 17. 4, 19; A. Pra. 1) 
Of what nature, again, is the real knowledge of entity as 
the cause of salvation — is it in its general form, or in a 
particular form? Apropos the first ( alternative ), there 
does exist that knowledge in the form of being the object 
* of knowledge etc., in the case of all. Apropos the second 
(alternative), the knowledge of all entities in their 
different forms is impossible even in the case of Brahma- 
deva, because they are infinite. If it be argued that the 
knowledge as characterised by the nature of the substance 
etc., is the cause, then that is secured by the statement of 
that division alone. Its exposition in the form of the nature 
of earth eto. is useless. How there is the unauthoritative 


astern. २ CU 2 ec m .९ 4 तेन तेन रूपेण २ A at निमागवचनात्‌ 
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चे, अग्रामाणिकत्वमनयोः पक्षयोस्तथा विशिष्य वक्ष्यामः | 


[ १६ ] ऐकमविकपक्षनिराकरणं निराकतुद्रपामापादयति । Was 
निर्युक्तिकत्वात , इत्युपेक्षते | 


[ १७ ] एवं ग्रकृतिपुरुषविवेकेऽपि विकल्पनीयम्‌ | तत्रापि सामान्या- 
कारज्ञानस्यातिसुलभत्वात्‌ , विशेषाकारेण चाशक्यत्वात्‌ , तुल्येवानुपपत्तिः | 
आत्ममात्रज्ञानं कारणम्‌ , इति Aa, तत्र ताकिकादिपक्षे ' जानामि ' इति, 
आत्मज्ञानं वर्तत एव सार्वजनीनम्‌ | न चास्य परोक्षत्वं भ्रान्तित्व वा शक्यं 
वक्तुम्‌ | एतस्य, अपरीक्षप्रमात्वेऽपि मिथ्याज्ञानवासनावशीकृतत्वात्‌, न 


nature of these two, we shall explain in a special ( detailed ) 
manner ( later on ). 


[ 16 ] The refutation of the doctrine of those who 
believe only in one life, only brings on a sense of shame for 
one who refutes! It is ignored, being just completely void. 
of reasoning ! 


[ 17 ] Thus also would be the process of thought ( or 
the alternatives) in respect of the discrimination bet- 
ween Purusa and Prakrti. Therein also, knowledge in a 
general form is extremely easy to have, but on account of 
the impossibility of ( having it) in a particularised form, 
there is the same kind of impropriety ( as in the other 
systems criticised above). Ifit be argued that the compre- 
hension of only the Atman would be the cause ( the reply 
is)— There, according to the view of the Logicians, does 
exist the knowledge of the Atman, viz. ‘I know’, which is a 
public experience. It is not possible to speak of ( or dub ) 
it as being non-perception or illusion. (If it is arged ) 
even though it be regarded as Direct right comprehension, 
there can not be the power to remove the false knowledge, 
owing to its being under the control of the Vasana and 

६ 
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मिथ्याज्ञाननिवर्तकता, किन्तु पदार्थतत्वविवेकोत्तरकालीनश्रवणादिपरिपाक- 
जनितज्ञानान्तरस्यैव सवासनमिथ्याज्ञांननिवर्तकत्वस्‌, इति चेत्‌ न। 
आत्मापरोक्षप्रमात्वेन वासनानिवर्तकत्वाभावः, तत्रापि समानः, तन्रिष्ठ- 
वैजात्ये न च किश्चिन्मानं पश्यामः | 
[ १८ ] प्राभाकराणां `तु ग्रान्तित्वानभ्युपगमात्‌, तत्तज्ञानस्य 
क्वोपयोग; ? 
* क्षीयन्ते चांस्य कर्माणि ! (gue. २.२. ८ ) 


इति श्रुते? कर्मक्षय एव ज्ञानेन क्रियते, इति चेत्‌, न तहिं, आत्मतस्व- 
ज्ञानस्य सर्वदा विद्यमानत्वात्‌, इतो न कर्मक्षयः ? त्वया तु शुणगतजाते- 


false knowledge ; but it is another knowledge, produced as a 
mature result of hearing eto., at a period subsequent to the 
discrimination about the real nature of the entity, which 
alone is the remover of the false knowledge along with the 
Vāsanā — (our reply is) — No. There too is common the 
absence of being the remover of Vüsanü on the part of the 
direct knowledge of Atman; we cannot see even any slight 
proof (to postulate ) about any different state of things 
associated with it. 


[ 18 ] As for the followers of Prabhükara, where can be 
the use of the knowledge of Reality ( to them ) on account 
‘of their not admitting any illusory nature? If it be said 
that the destruction of Karman itself is effected by know- 
ledge on the strength of the Sruti-passage — 

‘ His Karmans perish ’ ( Munda. IL 9. 8) 
—(our reply is) — No; then why is there no destruction 
of the Karmans as the real knowledge of the Atman exists 
there always? There is an additional (point against you ) 


ee Pe TUER EU. Ms 
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2 A निवर्तेकता, इति 
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रनङ्गीकाराद्रैजात्य शङ्कितुमपि न शक्यते, इति अधिकम्‌। ब्ह्मचयांदि- 
शमदमायुपबं ed, अपुनरावृत्तिफलकं विहितं ज्ञानं तक्निवर्तकम्‌ , इति चेत्‌ 
न, ज्ञानस्यं कतुमकतुमन्यथाकतुमशक्यत्वेन बिघेयत्वानुपपत्ते | Bea च 
ज्ञानं विधीयते , ज्ञानादिविशिष्टात्मविषं वा, केत्रलात्मविपर्य बा! आधे, 
सांसारिकञ्ञानात्‌, न कोऽपि विशेष! । द्वितीये तु, मोक्षसाधनतस्ज्ञान- 
विष॑यखरूपमेबात्मनो वास्तवम्‌, शा्रीयत्वात्‌, ज्ञानमन्ताँदित्यायातं A- 
बादिमतम्‌ | अशनायाद्यतीतात्मज्ञानस्याञ्रान्तित्वेन मोक्षे Reemi | 


in that it is not possible even to suspect any different posi- 
tion as you do not admit any generality associated with the 
qualities. If it be said that the ordained knowledge streng- 
thened by the accessories control, restraint etc., leading a 
celibate life etc., having for its ultimate fruit, no return 
again, is the removing factor, (our reply is) — No; as it 
is impossible for knowledge to do, not to do, or to do other- 
wise, its being the subject of injunction would be impossible. 
(We ask you )— What kind of knowledge is to be enjoined 
—it is concerned with Atman particularised by knowledge 
etc., or is it concerned with mere Atman? Apropos the 
first ( alternative ) there is here not the slightest distinc- 
tion from the knowledge associated with the Sarhsara. 
Apropos the second (alternative ), again, that nature itself 
of Atman which is the province of the knowledge of Reality 
— the means of salvation — is real, as it is based upon the 
Sastras and is constituted of knowledge, — so comes in here 
the view of the Brahmavidins ; because the knowledge of 
Atman, beyond hunger etc., is not linked with being the 
cause of salvation as it is not of an illusory nature. We shall 
A omits q(only— शानस्य कतुमकर्त... ) 

A... fat स्वरूपमेव ... A विषयस्वरूपमेव वास्तवम्‌ 

A ज्ञानात्मत्वादिस्यायातम्‌ A gett तत्‌ शानादिमत्त॑ तथत्यायातम्‌ 
A मोक्षहेतुत्वयोगात्‌ A मोक्षदेतुचायोगात्‌ ` 


cw wo 
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प्रत्यक्षादीनां चान्यथोपपत्ति वक्ष्यामः | उदाहृतश्चुतेश्च कर्मकारणीभूतमिथ्या- 
ज्ञानस्य तस्ज्ञाननितत्यस्वात्‌, SERI कर्मक्षयप्रतिपादने तात्पयम्‌, न तु 
साक्षात्‌, विरोधाभावात्‌ , इत्यवधेयम्‌ | 

` [ १९ ] सांख्यादिमतेऽपिं, आत्मनो नित्याचुमेयत्वातू, तत्साक्षात्कारो 
न संभवत्येव | परीक्षज्ञान तु, अद्यापि, अस्ति, इति न तत्साधनम्‌ । परोक्ष- 
खभावस्याप्यात्मनो योगजभ्र्मप्रभावात्साक्षात्कारः, इति, अपि न, योगज- 
tkani पदार्थसामर्थ्यानुसारेणेवातिशयहेतुत्वात्‌ | तदाहुः भड्डाचार्याः- 

४ यत्राप्यतिशयो 2: स खाथीनतिलद्वनात्‌ | 


describe later on the propriety of Direct perception etc., in 
a different way. As for the Sruti-passage quoted here, its 
purport is the propounding of the destruction of Karman 
— because the wrong knowledge which is the cause of 
Karman is fit be removed by Right knowledge, — by means 
of that ( tattvajiiaina ) and not directly, there being no con- 
tiadiction in this way — this has to be borne in mind. 


[ 19 ] Even according to the view of the Sankhya and 
others, as the Atman is always to be inferred, his realisation 
is absolutely impossible. Indirect knowledge ( of the Atman ) 
cannot be its means as it continues to exist even today. 
( The argument that) there is the realisation of the Atman, 
with his nature although beyond the sense-organs, on 
account of the efficacy of the power due to Yogic practices, 
cannot stand either; because even the power produced by 
Yoga is (just) the cause of ( producing) an excess in con- 
formity with the original capacity of the object concerned. 
The venerable Bhattacürya says in that connection — 

‘Where again is seen an excess of power, that (is 
there ) without transgressing the limits of its own province ; 


१ A इत्येवावधेदमु २ 4 योगजधर्मस्य पदार्थ ... 
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दूरसूक्ष्मादिदशे स्यान्न रूपे श्रोत्रवृत्तिता ॥ ' 
| ( मी. को. वा. चो. सू. का. ११४ ) 
इति | हेयोपादेयशून्यत्वाच तस्य वैयथ्येमवोचाम । 
आसां तावदितः परं कृतथियामद्रेतनिष्ठावतां 
तत्तद्ठादिविभीषिकानिरसनैः किं कर्णकोलाहलेः | 
यत्तु प्रस्तुतमद्वितीयपरमानन्दैकञ्चानात्मक 
वस्तु प्रत्यगभिन्नमेतदघुना निर्णीयते न्यायतः ॥ 


[ २० ] ag, औपनिषदपक्षे, अपि, अनुपपत्तिः समाना | तथाहि- 


the activity of the ear may extend to the comprehension in 
respect of ( hearing) what is at a distance and subtle, but 
not in respect of its visual form. ' 

(Mi. Slo. Va. Co. 80. Ka. 115) 


We have already spoken of the useless nature of this view, 
on account of this being void of what is fit to be abandoned 
and what is fit to be taken. 


Let this discussion stand over! What is the use of 
the refutations of the ( so-called ) threatening ( arguments ) 
of the various disputants and their howlings jarring upon 
the ear, in the case of those who have fixed their thoughts 
and are wedded to non-duality ? — After this, now would 
be convincingly proved by right reasoning, what again 18 
this matter in hand — the Entity constituted of the one 
knowledge, without a second, the highest bliss, not different 
from the inmost ( Átman ). j 

| 20] (Isay, says the objector ) — The impropriety is 
the same even in the view of the followers of the Upanisads. 
To explain the seme — As desire cannot rise in respect of 
something unknown, the desire must be spoken of there in 
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अज्ञाते कामनानुदयात्‌, ज्ञाने तत्र कामना वाच्या | तथा च, कथमहेया- 
जुपादेये नित्यसिद्ध आत्मनि सा भवतु? सिद्धे, इच्छाबिरहात्‌ संसारा- 
बस्थायामपि मोक्षापत्तश्च | तदुक्तम्‌-- 
* किं च मानादविज्ञाता विमुक्तिः काम्यते न चं | 
ज्ञातायां त्वात्मनित्यत्वानितरां नास्ति कामना ॥ ! 
( बृह, वा. का. २८९ ) 


इति । न च संसारावस्थायाम्‌, अविद्याइतत्वादिध्यमानो5्प्यदयानन्दों न 
भासते, विद्यया त्वविद्यायां निवृत्तायां खप्रकाशत्वादानन्दरुपेण खयमेव 
iad, इति, अविद्यानिइरत्तिविशिष्टस्वेन कम्यते, इति वाच्यम्‌, अविद्या- 


respect of what is known. And so, how can it arise in 
respect of the Atman always existent, which has nothing to 
be abandoned and nothing to be taken? If the Atman is 
( already ) established, there cannot be any desire ( for the 
same ) and there would be the. undesirable result of salva- 
tion even in the Sams&ra-state. As has been said — 


‘And further, salvation not known by any means of 
proof—is it longed for or not? If it is known, as the 
Atman is eternal, there cannot be any desire for the same 
whatsoever, ' (Brha. Và. Kà. 989) 

Nor again should it be argued by you — In the Sarhsira- 
state, because it is screened by Avidya, the bliss due to the 
realisation of non-duality although existing, does not appear 
on the scene; but when the Avidyà is removed by Vidya, 
it by itself spreads on in the form of bliss owing to its self- 
illumining nature,— thus arises the desire characterised by 
the removal of Avidy& —because the removal of Avidyà is 
difficult to point out. ( We ask you) — Is that Avidyà 
= S 


१ 3 काम्यतेनवा २ A प्रकाशते ३ A कामनेति वाच्यम्‌ 
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Raade | सा, अविद्या, आत्ममिन्ना तत्खरूपा वा! sm, 
द्वैतापति!; अद्वतश्चुतिव्याकोपश्च; fadt पूर्वोक्तदोषः; इति | 

[ २१ ] अत्रोच्यते--न सिद्धत्वमात्रेण, आत्मनि, इच्छाबिरह; | 
सिद्धत्वं किं सत्वं वा, ज्ञायमानत्वं वा, अम्रतिरुद्धसाक्षात्कारविपयत्वं at? 
नाधः, विस्सृतग्रेवेयकम्राप्ती Gaya च व्यभिचारात्‌ अत एव 
न द्वितीयोऽपि, तस्येच्छाग्रदयोतकैत्वात्‌ | तृतीयस्तु भवति; इच्छापरिपन्थी i 
स तु प्रकृते नास्ति, असंभावनादिप्रतिबन्धात्‌ | अत एवं पित्तदूषितरसनस्य 
Raad मधुरत्वेन तां जानतोऽपि न माधुर्यनिमित्ततृप्तिविदेषोत्पत्तिः, 


different from Atman, or his own nature? Apropos the 
first (alternative), there would arise the undesirable admis- 
sion of duality, and also the wrath of the Sruti advocating 
his being one without a second ; apropos the second ( alter- 
native ) there would be the fault pointed out before. 


[ 21 | In this connection, we reply (as follows) — There 
is not the absence of longing in respect of the Atman, 
merely on the ground of his being established. Is being 
established, existence or being known or being the object 
of unobstructed realisation? Not the first (alternative can 
stand). Because it is vitiated in respect of the finding of 
the necklace that is forgotten and in respect of the disap- 
pearance of the snake on the rope. For the same reason, 
the second ( alternative ) also ( cannot stand ), because it 
points out to the desire. The third (alternative ), however, 
can stand in the way of desire. But that exists not in the 
present case, on account of the obstacles, wrong conception 
etc. For this very reason, in the case of a person whose 
tongue is spoiled by the bile, in eating sugar although 
knowing it to be possesed of sweetness, there is no rise of 


१ A अद्वितीयश्रुति ... २ A नातिद्धल 
2 A प्रयोजकत्वात्‌ ४ 4 शुद्धतिताक्षतो ...- 


CCO. Vasishtha Tripathi Collection. Digitized by eGangotri 


Be : चैदान्तकब्पलतिकां 


पित्तदोषेण माधुयैसाक्षात्काराभावात्‌ | तथा च द्विविधमिष्टम्‌- चस्तुतोऽग्ासं 
गरामादि, प्राप्तमपि भ्रमव्यवहितँ कण्ठचामीकरादि | एवं परिहायेमपि 
द्विविधस्‌-वस्तुतोऽपरिहृतं Tate, सर्वदा Teed रञ्जुशुञङ्गादि भ्रम- 
मात्रादपरिहृतमिव । तत्राद्ययो! क्रियाव्यवधानो प्राप्तिपरिहारी | fedta- 
योस्तु साक्षात्कारमात्रसाध्यौ । अत्रैव परमपुमर्थत्व मन्यते क्रियाव्यवधाना- 
भावात्‌ | तथा च परमानन्दप्राध्यबिद्यानिइच्योरपि भ्रमच्यवहितत्वात्‌ , 
असिद्धत्वप्रत्ययेन कामनाविषयत्वं, उपपद्यते, एव । तदुक्तं वातिके 
८ न युक्तं कामना मुक्तौ पुंसां नास्तीति भाषितुम्‌ | 


—M 


i E MEETING 

the special contentment due to the sweetness, on account of 
the absence of the realisation of sweetness, due to the 
blemish of the bile. ‘Thus there are two things desirable — 
(1 )the village eto., which is not really reached, (2) the 
golden necklace eto., although already secured, screened by 
illusion, Similarly things fit to be discarded are also two- 
fold —(1) ditch etc., which cannot actually be discarded, 
(2) the serpent on the rope etc., always given up, are as 
good as not discarded on account of there being only illusion. 
There, in the case of the first two, the impediments for the 
action are ( respectively ) the attainment ( already ) and the 
' discarding. In the.case of the second two, they are to be 
attained by realisation (realistic attitude) alone. Here, 
verily, one understands the highest human purpose owing 
to action not being the intervening ( or screening ) factor. 
Similarly, even in the case of the attainment of the Highest 
bliss and the removal of Avidy&, there does exist rightly 
the nature of being the object of longing, owing to the con 
clusion that they stand as unestablished, as they are screen- 
ed by illusion. As has been said in the Varika — 

‘Jt is not right to say that longing does not exist in 


१ A वस्तुतो$परीतं .-- 
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देशकालानवछिन्नसुखाचर्थित्वदशनात्‌ ॥ ? 
( gg. सं. वा. २९० ) 
इति | आत्मत्वेन सिद्धत्वेऽपि निरतिशयसुखत्वेन, असिद्धत्वात्‌, तेन रूपेण 
कामनोपपद्यते, इत्यर्थः । अन्यचच-- 
८ ग्रामादि किश्चिदप्राप्तं प्राप्तुमिष्टमिहेच्छति | 
_हेमादिविस्मृत किश्वित्करस्थमपि लिप्सते ॥ 
परिहार्यं तथानिष्टं कण्टकादि जिहासति | 
wat सपादि किञ्चिच त्यक्तेमव जिहासति ॥ 
नियतोपायसाध्यत्वादवाप्यपरिहार्ययोः । 
बिधितः प्रतिषेधाच्च साधनापेक्षिता भवेत्‌ ॥ 


men on being Released; because there is seen the longing 
for happiness etc., not circumscribed by space and time.’ 


( Brha. Sarh. Va. 290) 


The sense is — Even though the state of being the Atman 
is established, the state of having unlimited bappiness, not 
being established, the desire ( or, longing ) rightly persists 
in that form. And further, 


` ‘One desires to reach the desired ( goal) here, what little 

` —the village etc., —has not been secured; one also longs 
for something, gold etc., forgotten, although ( actually ) held 
-in the hand; similarly, one wishes to abandon the undesira- 
ble thorn etc., that are fit to be abandoned; one wishes to 
abandon, though already abandoned, something, the snake 

. etc., on the rope. In the case of objects fit to be secured or 
fit to be abandoned, because they can be had by definite 
means, there would be the expectancy for the means, through 

a positive injunction and the prohibitory statement; but in 


१ A निरतिशयसुखत्वादिना २ A साध्यता 
७ ० 


CCO. Vasishtha Tripathi Collection. Digitized by eGangotri 


"५० चैदान्तकल्पळतिका 
अज्ञानान्तरितत्वेन संप्राप्तत्यक्तयोः पुनः | 


याथात्म्यज्ञानतो नान्यत्पुरुषार्थीय ser ॥ ' 
( बृह. सं. वा. ८८५-८८८ 2 


[ २२ ] यत्तु, अविद्यानिबृततेदुनिरूपत्वशुक्तस्‌+ तत्‌। न; पश्ममप्रकार: 
त्वाभ्युपगमात्‌ | यथां हि gemere www वा, अविद्यातत्कार्ययोने 
संभवति, इति चतुर्थी कोटिरनिर्वचनीयत्वमेवाश्रिता, तथा, अनिर्वचनीयस्थ, 
अविद्यातादात्म्यनियमाजिइचितत्प्रतियोगिनोश तादात्म्यायोगादनिर्वचं- 
नीयविलक्षणत्वमपि, अविद्यानिदृत्तेः सिध्यति) अन्यथाजुपपत्त; 
बठवर्वात्‌ | अद्वेतश्रुतेश्व सदद्वैतमात्रबिषयत्वात्‌ न विरोधः । एवं सति, 


the case of things, secured or abandoned, क — aue or abandoned, characterised ly — by 

the intervention of Ajriina, nothing else ‘than the knowledge 

of things as they are, can be conducive to the human pur- 

pose. ' ( Brha. Sarh. Va. 885-888 ) 
[22] As to what has been stated (by you )— the 
removal of Avidya is difficult to point out, ( our reply is) — 
That (is) not ( so ), on account of our admitting a fifth mod'e 
Just as the fourth mode,‘bhe ‘indescribable nature itself, was 
admitted, as ( 1 ) existence, ( 2) non-existence, or (3) exist- 
ence and non-existence, are not possible in the case of Avidy& 
and its effects ; so, as the Anirvacaniya is invariably identi- 
cal with Avidyà, and because its removal and counter-entity 
cannot have identity with it, even something different from 
Anirvacaniya is established, in the case of the removal 
of Avidya ; everywhere (° the argument ) ‘ the impossibility 
otherwise’ being the strongest. Again, as the Sruti advo- 
cating” non-duality, is concerned merely with ‘Sat-Advaita’, 
there is no conflict with it. Such being the position, the 
passages ( describing the Atman )as ‘ not gross’ etc., would 


१ Aarti २ 4 एवंच सति 


f 
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अस्थूलादिवाक्यमप्यजुगृहीत॑ भवति, स्थूलत्वाद्यमावानामात्मनि प्रमेयत्वात्‌, 
अह्वितीयशब्देनापि द्वितीयाभावबोधनाच | अन्यथा केवलात्मबोधने सजा- 
तीयंबिजातीयमेदाभावाप्रतीती किमदेतश्रुत्या बिरुध्यते ! तस्मात्‌, अभावा- 
भ्युपगमः, अद्वितीयसाधक एव, इति न काप्यजुपपत्ति) इति इष्टसिद्धिः 
कारादय; । ; 
स्तुतस्तु, अभावस्य चैतन्यात्मकत्वात्‌, खग्रकाशचेतन्यसंबन्धेन, 
एव भानमभ्युपेयम्‌ , कूटस्थासङ्गखमावस वास्तवसंवन्धायोगात्‌, काल्पनिक 
त्वेज्वश्यं वाच्ये, सर्वस्या अपि कल्पनाया अविद्यामूलत्वात्‌ , अभावकल्पना, 


dl 8 85532 0830 REL BEES 
also be rightly given their due, as the negations of being 
gross eto., can be cognised in the Atman, and the cognition 
of the absence ofa second, by the expression ‘ without a 
second’ also. Otherwise, if there is the knowledge only of 
the Atman, in the absence of comprehension of the absence 
of homogenous and heterogenous distinctions, what is being 
opposed by the Sruti advocating non-duality ? Therefore, 
the admission of ‘ negation’ ( as a means of proof), verily, 
establishes the nature of being without a second — thus 
there is no impropriety whatsoever ( in concluding thus ) — 
so hold the author of Jsfasiddh and others. 


In reality, however, as negation is constituted of sen- 
tiency, its apprehension ought to be taken as being con- 
nected with the self-illumining sentiency itself; if its ima- 
ginary nature has to be necessarily spoken of owing to the 
impossibility of connection with reality of something abso- 
lutely unchanging and of contactless nature, then as the 
whole fancy is based upon Avidyà, the fancy about negation 
is also based upon Avidyà — and so, there exists not the 


१ A केवलात्ममात्रवोधने २ 4 अद्षितीयत्वसाधक --: 
३ 4 कूटस्थासज्ञस्वभावस्य चु 


CCO. Vasishtha Tripathi Collection. Digitized by eGangotri 


५२ वेदान्तकल्पलतिका 


अपि, अविद्यासूला, इति न, अनिर्वचनीयनैलक्ष्यण्यम्‌ | तदुक्तं वातिकक कि: 
। नान्यदज्ञानतो5स्तित्वे द्वितीयस्यात्मनो यथा। ` 
निवृत्तिसतु तदेवास्य नावगत्यात्मनोऽपरा ॥ ' 
(gg. वा. ३. ८. १२२ )* 


इति | अस्थूलादिवाक्यानां च स्यूठादिविलक्षणात्मखरूपमात्रबोधकत्वस्‌ , | 
न तदभावबोधकत्वस्‌ , कल्पितपदार्थमावाभावयोरधिष्ठानखरूपमात्रत्वात्‌ | 
यथा; अज्ञात शुक्तिद्रव्यसेव रजतभावात्मकप्त, तदेव ज्ञातं रजताभावात्मकमू 
तदसाधारणखरूपस्ैब रजताभावरेवात्‌ pud, अत्र, अपि, अज्ञात आत्मा 
सर्वदतमावात्मकः, झातथ तद॒भावात्मक, तदसावारणखस WT ज्ञातश्च तदभावात्मकः, तदसाधारणखरूपस्थेव &ता- 


unique indescribable nature about it, So has been spoken 
of by the author of the Vartika— 


‘There is no other existence apart from Ajüüna like 
that of a second other than Atman. Its removal is, verily, 
that (comprehension ) itself; and no other (removal) by the 
comprehension of Atman is there.’ ( Brha. Va. IIT. 8.122) - 


As for the passages (describing the qualities ) ‘not gross 

etc., — they only convey the nature of the Atman. as being 
quite different from the ‘gross’ ete. ; they do not convey the 
negation of them; because the presence and the absence of 
fancied entities have only the nature of their basis ( adhis- 
thdana ). As‘the conch-shell substance itself, when unknown 
is constituted of the nature of silver; that same when com- 
prehended is constituted of the negation of silver, on account 
of its unique nature itself being constituted of the negation 
of silver. — Thus here also the Atman, unknown, is consti- 
tuted of the nature of all duality; but when known he is 
constituted of its negation, on account of the nature of 


१ निवृत्तिस्तावदेवास्य २ 4 रजताभावात्मंकत्तात्‌ 
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भावरुपत्वात्‌ | तदुक्तम्‌ 
स्थूलापहुतिरत्र स्यादू वस्तु यत्पारमार्थिकम्‌ | 
नामावनिष्ठोऽन्यत्रापि निषेधः किमुताक्षरे ॥ ' 
(JE. वा, २. ८.७४ ) 

८ अक्षरं येन रूपेण स्थूळं वस्तु निषेधति | 
तेनैवात्रापि निःशेषं तस्य. सर्वविरोधत; ॥ , 
अन्येनान्येन रूपेण विरुद्धान्‌ हन्तिं. पावकः | 
विरोधिना यथा cream स्थूलादप्रक्रिया ॥ 
मानित्वादिनिषेधः स्याद्यथैवाक्रियरूपतः । 
प्रत्यक्कूटस्थरूपेण तथा सर्वनिषेघकृत्‌ ॥ 
कूटस्थवोधपूर्णत्वं प्रत्यक्ष वस्तुतः AT: | 


the negation of duality of that unusual form itself. So has 
been said — 


‘Here there is the concealment of the gross, inasmuch 

as the entity concerns reality. There can be no denial 

. based upon negation even elsewhere; what then in the case 
of the Immutable ?’ ( Brha. Va. IIT. 8. 74 ) 


` ‘By which form the Immutable denies the gross entity, ` 
by that itself here too there is a complete ( denial), on 
account of its being opposed to everything. 


As the fire destroys the opposites with various different 
opposite forms, like that there is not here the driving out 
of the gross etc. . 

As there might be the denial of being associated with 
the means of proof (manitva) etc, with the form of the 
actionless, so ( here also), on account of the inmost abso- 
‘lutely unchanging form it is the denier of eyerything. 

There the direct realisation, the fullest comprehension 


१ A ... रुद्धो हन्ति न... २ A सवोनिपेधत; 
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Be | c की 
एतदस्य विरोधित्वं कार्यकारणवस्तुमिः ॥ 
( gg. वा. २. ८. १० १-१०४) 


इति | भूतलादिखरूपसैवाभावव्यवहारहेंत॒र्ख TR, अङ्गीक्रियते | 
ार्किकैरपि घटाभावो घटो न भवति, इत्यादी, अभावग्रतियागिकामावा- 


न्तरानम्युपगमात्‌ तत्खरूपस्तैवाभाववुद्धिहेत॒त्वमज्जीकृतम्‌, IW अस्माकं 
किं न सात्‌? एतदेवामिम्रेत्योक्तम्‌-- 
‹ नाभावनिष्ठो5न्यत्रापि निषेधः ! (gg. वा. ३. ८. ७४ ) 


इति | तस्माद्खण्डानन्दाद्वितीयचैतन्यसन्मात्र आत्मा ज्ञात; सन्‌, अविद्या- 

निवृत्तिः, इत्युच्यते | अग्रव चं सर्वपुमर्थविश्रान्तिः, 

१0५०७0७ ea RDUM a ME 
of the unchanging, is, in reality, from itself, — This is why 


it has opposition to objects governed by the relation of 
cause and effect. ' ( Brha. Va. IIL 8. 101-104) 


The followers of Prabh&kara admit the real nature itself o 
the ground-region etc., as the cause of dealing with negation. 
As the Logicians also not admitting another negation, the 
counter-number of negation in the case of the ( cognition 
of ) absence of a jar — ‘ The jar exists nob ' etc., admit the 
nature itself of that as the cause of the idea of negation, — 
then why should it not be for ( applicable to )us also? 
Concerning this itself, it has been said— 
‘There can be no denial based upon negation even 
elsewhere. ’ ( Brha. Và. III. 8. 74 ) 


Therefore, the Atman being known as continuous Bliss, 
without & second, sentiency and merely Sat, is spoken of as 
the removal of Avidy&. Here itself is the culmination of all 
human purposes, as from the Smrti passage— 


१ -A qeu. २ A drops च 
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: कृतं कृत्यं, प्राप्त प्रापणीयम्‌, आत्मलामान्न पर विद्यते 1? 
इति स्मरतेः | 
st, ज्ञात आत्मा, इत्यत्र ज्ञानस्य विशेषणत्वे ज्ञानविशिष्टखैत्र मोक्ष- 
ex, विशेषणनारे, तदभावप्रसङ्ग:, तेनोपलक्षणत्वमेव तस्य वक्तच्यस्‌। 
तथा च ततः ग्राक्कालेऽपि मोक्षव्यवहारापत्तिः, इति | Ray, 'काक्रवन्तो 
देवदत्तस्य EU इत्यादावपि काकसंबन्धात्प्रागपि देवदत्तस्य ग्रहत्वादि 
व्यवहारापत्तेः, तुल्यत्वात्‌ | उपरक्षणस्यापि खोत्तरकाल एव व्यावर्तकत्वम्‌, 
इति चेत्‌, इहापि तुल्यस्‌। न हि दष्टे, अन्नुपपन्नं नाम । अविद्यायाश्च; 


What is fit to be done, has been done; whatis fitto <i 
be reachad, has been reached; there exists nothing beyond 
the attainment of Atman. ’ | 
I say (says the objector )— Here in (the expression ) 
* Comprehended is the Atman’, Jñāna being the qualifier, 
something qualified by Jiiana itself would be salvation, — so, 
with the destruction of the qualifying attribute there would 
follow the. undesirable result viz. the negation of that 
(Atman), therefore that should be regarded as just its 
characteristic. Further still, even prior to that time, there 
would be the absurd position of practical association with 
salvation. — ( Our reply is) — (Do) not ( say) so. Even 
(in expressions ) like ‘ Devadatta’s houses are associated with 
crows ( sitting upon them )' etc., even prior to the associa- 
tion of the crows, the undesirable contingency about the : 
practical use of the houses etc., is the same. Ifit is argued 
that the characteristic feature also has the power of turning 
away something only in the time after its own ( establish- 
ment ), then ( our answer is ) — here also the state of things 
is similar. Surely there cannot be indeed (any discussion 
about ) the impropriety ( impossibility ) in respect of what 
is ( actually ) perceived. Now Avidya being beginningless, 
even though (there is) the removal of the jar in the form of 
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अनादित्वात्‌ मगभावनिवृत्तिर्पघटनिद्त्तावपिं setate et, न॑ 
तस्रज्ञाननिबवत्तावपि पुनरुत्पत्तिप्रसङ्ग: | dida 

| २३ ] कीदशं पुनशीनमज्ञाननिवर्तकमभ्युपेयते AONE” 
तख सर्वदा सच्वेन, अविद्याया नित्यनिदृत्तिप्रसज्ञात्‌ | TAA तन्मूलकसंसारा" 
पलब्ध्यनुपपत्तेः, eiTe ., अनुभवविरोधश्च। नापि RET, 
तस्य सत्यत्वे तत्कारणान्त;करणाविद्यादेरपि सत्यत्वस्थावर्यकत्वात्‌ , नं तेन 


तन्निवृत्तिः सर्ववेदान्तार्थविष्ठवापत्तिश्र । मिथ्यात्वे कथमज्ञाननिवर्तकता * 
न हि मिथ्याञ्ञानस्‌, अज्ञाननिवर्तक eu, 'खमज्ञानस्यापि UNUM | 
RNS सता कत 
the removal of the antecedent negation, there is the non- 

» production of the antecedent negation,—like that even when 
the exclusion ( of Avidya ) by the knowledge of Reality is 
effected, there is not the undesirable contingency of its 
advent again. | ; 

[ 23 ] What kind of knowledge, again, is admitted as 
thé remover of Ajiiina? (It) cannot be merely sentiency, 
because it being always in existence, Avidya would be 
always removed — an undesirable contingency. And as a 
consequence, there is the impossibility of the existence of 
Sarhsira as based upon that, the unwelcome position of 
there being no scope for activity on the part of all Sastras 
and further, the contradiction with the experience. Neither 

_ can it be of the nature of functioning, — if that is real, the. 
Avidyà in the antakkarana would also necessarily be real on 
account of that cause; it cannot be removed by that, and 
further there would be the unwelcome position of the viola- 
tion of the implications of all the Vedanta. If that is false, 
how is there the capacity to remove Ajiiana? Not indeed 
18 ( any ) false knowledge seen to be the remover of Ajiiana ;, 


१ 4 ... घरनिवृत्तावपि पुनः प्रागभाव ... 
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सत्यस्यैव हि' रज्वादिज्ञानस्य झर्जज्ञादिभ्रमोपादानाज्ञाननिवर्तकत्वयुप- 
लब्धम्‌ | किं च, तत्‌) सप्रकारं निष्मेकारं वा? आधे, निष्प्रकारे ब्रह्मणि 
सप्रकौरज्ञानस्यायथार्थत्वाज्नाज्ञाननिवर्तकता, तस्य यथार्थत्वे वा, Aad 
सिद्धि! । न द्वितीय), झुत्रापि निष्मकारक्ेज्ञानस्य, अज्ञाननिवर्तकत्वादशनात्‌, 
समानाश्रय-समानप्रकार-समानविषयेज्ञानस्येव* तथात्वदर्शनात्‌ | अन्यथा, 
प्रमेय द्रव्यस्‌', इति ज्ञानादपि घटाद्याकाराज्ञाननिइच्तिप्रसङ्ग: | समान- 
विषयत्वस्य घटत्वप्रकारकाज्ञानादिना तुल्यत्वात्‌ | 


would take place — an undesirable result! Only the real 
knowledge of rope etc., is found as being the remover of 
Ajiiana, which is the producing cause of the illusion about 
the serpent etc. And again, is that ( Jñāna ) possessed of 
some mode, or without any mode whatsoever? Apropos the 
first (alternative), the Jfiana having a mode being unreal 
in respect of Brahman without any mode, there can be no 
capacity to remove the Ajfiina; even if it is possessed of a 
real nature, there can be no establishment of Advaita, 
‘Neither is the second (alternative possible )— Nowhere 
indeed is seen the modeless Jñāna to be the remover of 
Ajüàna, because that kind of nature ( of removing ) is seen 
in the case of ( that) Jiiana alone, having the same resort, 
the same mode and the same object. Otherwise, even 
from the knowledge viz., ‘a substance is the object of 
knowledge’, there would be the unwelcome position about 
the removal of Ajñāna about the form of the jar eto.; 
because it is on a par with the Ajñāna etc., having the 
mode of the nature of the jar on account of having the 
same object. 


१ A omits fg २ A कि च तत्सप्रकारकं निष्प्रकारकं वा! नाद्यः, आधे-..-.- 
श ३ Å सप्रकारकश्ञानस्य ..- ४ निष्प्रकारञ्चानस्य 

५ A प्रकार, विषय transposed 

e 
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किं च, तत्परो, अपरोक्षं बा ? आधे, न तस्यापरोक्षाध्यासीपादानां- 
ज्ञाननिवर्तकता, ैत्यातुमानादिनापि शङ्घपीतत्वञ्जमनिइचिप्रसङ्गात्‌, अप- 


रोधाध्यासस्य, अपरोकषप्रमानिवत्वैलात्‌ | न द्वितीयः, चब्दख, अपरोक्ष 
ज्ञानंजनकलवादर्शनात्‌; ज्ञानकरणत्वावच्छेदेन परोक्षज्ञानजनकत्वनियमात्‌ । 
। दशमस्त्वरमासि', इत्यादाबपिः शब्देन परोक्षे शाने जनिते) पश्चान्मानसा- 
i= अन्यथा कारणखमावभङ्गप्रसङ्ग: | न च, अत्रापि तथास्तु, 
इति वाच्यम्‌; औपनिषंदसमाख्याविरोधात्‌; 

And further, is that (Jñāna) indirect or “प्र coder is that (Jüina) indirect or direct? 
Apropos the first ( alternative ), it cannot have the capacity 
of being the remover of Ajiana which is the producing 
cause of super-imposition on the direct (perception); other- 
wise, even by the inference etc., about whiteness, there would 
be the undesirable contingency viz. the removal of illusion 
about the yellow colour of the conch, because the direct 
superimposition is fit to be removed by the direct know- 
ledge. Not the second ( alternative either ), because the 
"Word is not seen to be producing direct knowledge, because 
it is a rule that the Word is the producing cause of the in- 
direct knowledge, as characterised by being the means of 
knowledge. Even in cases like ‘ You are the tenth’, when 
( at first ) the indirect knowledge is produced by the word, 
then afterwards is ( produced ) the direct knowledge in the 
mind. — Otherwise, there would be the undesirable con- 
tingency, viz. the loss of its nature as the cause ( of know- 
ledge ). Neither can it be said that the same might take 
place even in the present case, because it would go counter 
to the explanations in the Upanisads; because there is a 
denial of any instrument of knowledge over and above the 
Vedanta in the Sruti-passages like — 


2 A परोक्षज्ञाने २ A परोक्षज्ञानं जन्यते 
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८ नावेदविन्मनुते तं बृहन्तम |’ 

( इतिहा. २०; STET. ४ ) 
इत्यादिश्रुत्या वेदान्तातिरिक्तकरणनिपेधाच, अपरोक्षवस्तुनि परीक्षज्ञान 
जनयतः शब्दस्य प्रामाण्यायोगाच्च । यद्यपि 

८ स॒त्यं ज्ञानमनन्तम्‌ ' : ( तैत्ति. २.१ ) 
इत्यादिवाक्यजनितं खरूपतः परोक्षमपि ज्ञानं परोक्षत्वाग्राहकत्वात्‌, न 
अमत्वमहति व्यधिकरणग्रकारत्वामावौत्‌, तथापि खसिद्धान्ते प्रमात्रभिन्न- 
त्वेन भासमानत्वमपरोक्षत्वस्‌; तत्‌ Wd, तत्तमस्यादिवाक्यजन्ये ज्ञाने 
नालि तहिं ब्रह्मणः ग्रमात्रमेदानवभासादबोधकत्वलक्षणमप्रामाण्यं वाक्यस्य | 


‘None, not knowing the Vedas, comprehends that Big 
(Brahman ).’ (Itiha. XX; Satya. IV) 
and because the Word would lose its authoritative nature in 
producing an indirect knowledge in the case of an object 
directly visible. Even though the knowledge produced by 

passages — 
‘Truth, Knowledge, Infinite’ ( Taitti. IL 1) 


and others, although by nature indirect, should not be 
regarded as illusory, because it cannot grasp the indirect 
state, owing to the absence of the mode of having a different 
resort; still what appears as not different from the Knower, 
has the nature of directness according to our own conclusive 
view; if however that (directness) exists not in the know- 
ledge produced by the passages, That thou art, and others, 
then as Brahman would not appear as not different from the 
Knower, the scriptural passages would have an unauthorita- 
tive status, marked by the non-enlightening nature. Now 
( if you say ), the cognizance of Brahman is accepted as not 


——> 


१ A व्यधिकरणप्रकारकत्वाभावातू २ ATT: 
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अथ प्रमात्रमिन्नत्वेन ब्रह्मणो भानमज्गीक्रियते, तदा तदेवापरोक्षत्रम्‌, 
इति न तखमस्यादिवाक्यख परोक्षज्ञानजनकत्वम्‌, इति सिद्धस्‌ | तस्मात्‌ 
कारणान्तरस्य, अद्वितीये sends, शब्दस्य च परोक्षज्ञानजनकत्व 
नियमात्‌, न अपरोश्षज्ञानसिद्धि! | तदभावाच न, अपरोक्षभ्रमकारणाज्ञान- 
. Rafe, इति अनिर्मोक्षः | ˆ की qm 
[ २४ ] कि या तज्ज्ञाननिवल्ये भावरूपस्‌) अनाचज्ञानम्‌ , ई 3d 
अनौदिभावस्य, अविनादित्वव्यापतत्वात, आत्मनि तथा दशनात्‌ | अन्यथा, 
आत्मनोऽपि भावत्वेन घटादिवदिनाणित्वप्रसङ्ग: | तस्मात्‌, अनादिभावत्वात 


न, अज्ञानख निवृत्तिप्रसज्ृ/ | न चः आत्मनि परमाथसल वा सभ क रात निवृत्तिप्रसङ्ग: । न च, आत्मनि परमार्थसत्तं वा खप्रकाशत्व 


different from the Knower, then ( we say ) that same 18 the 
direct nature; so, on that ground it is not established that 
the passages, That thou art, and others are the producing 
causes of indirect knowledge. Therefore, no other cause 
` being possible in the case of Brahman without a second, and 
as the Word as a rule produces indirect knowledge, there is 
not the establishment of the direct knowledge. And in its 
absence, there would not be the removal of Ajñāna — the 
cause of direct illusion, and so there would be the absence 
of salvation. 

[ 24 ] And further, if it be argued that the beginning- 
less Ajfiana cf a positive form is capable of being removed 
by that knowledge, ( our reply is) as the beginningless state 
is co-extensive with the imperishable nature, so is it seen in 
the case of Atman. Otherwise, Atman also being an entity, 
there would be the undesirable contingency of his having the 
perishable nature of a jar and others. Therefore, there can- 
not be the contingency of the removal of Ajñāna as it is 
possessed of a beginningless nature. Further, it should not 
पन्ना ee 


१ A a... 
२ अनादिभावस्य -.; विनारित्प्रसङ्गः। dropped in JỌ 
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वा नित्यरवप्रयोजकम्‌, न त्वनादिभावत्वस्‌, इति. वाच्यम्‌, दृष्टान्ताभावेन 
प्रयोज्यप्रयोजकमावस्य, असिद्धत्वात्‌, आत्मातिरिक्ते परमार्थसस्ताद्यनङ्गी- 
कारात्‌ | किं च मानविषयत्वे, मानस्य स्वविषयानिवर्तकत्बात; न मान- 
Raia संभवति; मानाविषयत्वे च खप्रकाशत्वानज्गीकारात्‌, शशविषाणा- 
दितुस्यत्तेनार्थक्रियाञच्यत्वात्‌, न कारंणत्वसंभवः, इति। किं वा तस्य 
निवर्तकम्‌ १ न तावत्खयमेव; न हि कापि खनिवर्तकतैशुपलब्धम्‌) खस्य 
तथास्वे क्षणभङ्कापत्तः । नापि ज्ञानान्तरम्‌, तदपि न खनिवर्तकमू, इति 


be said ( by you ) that in the case of the Atman either his 
nature as the highest Reality or (his) self-illumining nature 
is the cause of eternal existence and not his being possessed 
of a beginningless nature, ( our reply is) — Owing to the 
absence of a similar illustration, the relation of product and 
the producing cause is not established, as we do not accept 
the existence of the highest Reality etc., in something other 
than the Atman. And further, in the case of the object of 
some means of proof, the position of being fit to be removed. 
by some means of proof is not possible, because the means of 
proof cannot be the remover of its own object. If ( Ajfiana ) 
is not the object of. some means of proof, as its selfillumi- 
ning nature is not accepted, there is no possibility of its 
being the cause, as it would be incapable of doing anything 
for some purpose, being on a par with the horn of a hare 
etc. What, again, is its remover? Not for the matter of 
that it itself; for, nowhere indeed is found the self-removing 
nature; otherwise, if it is so, there is bound to be the un- 
desirable contingency of momentariness. Nor again, some 
other knowledge, — that also cannot be removing itself and 
so there too, ( for the other knowledge) another ( would be 
the remover ), there too, another — by such endless proce- 


१ A कि च, तस्य अनायझ्ञानस्य मानावि .. A कि च, अनाद्यझ्ञानस्य मानावे--- 
२ 4 कारणत्वादिसभवः ३ A खस्य स्वयं निवतेकत्वं,.„ ४ dropped in A 
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तत्राप्पन्यत्‌, तत्राप्यन्यत्‌, इत्यनवस्थया न कदापि केवल्यसिद्धि! स्यात्‌। को 
बा तस्याश्रयः १ न तातदात्मैव, तस्य निर्धर्मकत्वाभ्युपगमात्‌+ जन्यधर्मा- 
श्रयत्वे कौटस्थ्यव्याघातेन, अनित्यत्वग्रसङ्गात्‌ नापि, अन्तःकरणम्‌, 
तदाश्रितज्ञानस्यात्माश्रिताज्ञाननिवर्तकत्वा्ुपपत्तः, समानाश्रययोरेव हि 
ज्ञानाज्ञानयोविरोधो नेतरयोः अन्यथातिप्रसङ्गात्‌ | अज्ञानस्य च नान्तः- 
करणाश्रितत्वं संभवति, तस्य तत्कार्यत्वेन तदुत्पत्तेः प्रागपि सत्त्वात्‌, केवल- 
चेतन्यमात्रा्जयत्वाम्युपगमाच | को वा तस्य विषयः? प्रत्यगभिन्नम्‌; 
अद्वितीयपरमानन्द्ज्ञानखरूप ब्रह्म, इति चेत्‌+ किमत्र मानम्‌! न तावन्मनः 


dure there would never be the establishment of salvation. 
Which again is its resort? Not, for the matter of that, the 
Atman himself; he is admitted to be not possessed of any 
Dharmas. If he is the resort of Dharmas that are to be 
produced, there would be the undesirable contingency of his 
being of an impermanent nature, owing to his immutability 
being jeopardised thereby. Nor again, the mind, on account 
of the impossibility of knowledge resorting to it, being the 
remover of Ajü&na belonging to Atman, because there is 
contradiction between Jiiina and Ajñāna belonging only to 
the same resort, not between any two; otherwise, there 
would be an unwarranted extended application (of the rule) 
Further, Ajiiana cannot have the mind as its resort, because 
that ( Ajñāna ), its product, exists even prior to its being 
produced from it and because it is admitted that it has for 
its resort pure sentiency. What again is its object ( sphere 
of activity)? If ( you Say that) it is the Brahman, not 
different from the inmost, ( and ) its nature being — without 
a second, highest Bliss, knowledge, — ( we ask you) — 
What is the proof here? Tt cannot, for the matter of that, 
be the mind ; because it lacks the nature of being self-proven 


१ A तदाश्रितशञानस्यात्मान्तराक्षान .. २ A अट्वितीयप्रमानन्दं शानखरूप॑ .., 
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तस्य प्रमाणान्तरसहकारित्वेनालोकादिवत्खत; प्रमाणत्वामावात्‌} 

C यन्मनसा न मनुते › ( केनो. १.५ ) 
इत्यादिश्रुतिविरोधाच | तस्य मानसप्रत्यक्षत्वाभ्युपगमे च ताकिकमत- 
प्रवेशात, अद्वैतवाद्हानिः, मनसा सुखादिविशिष्टस्येव ग्रहात्‌ | वेदान्त- 
श्रवण-मनन-निदिष्यासनसंस्क्ृतं मनस्तत्र मग्नम्‌, तेन नोक्तदोषः, इति 
चेत्‌, तहिं, उपजीव्यत्वात्‌, वेदान्तवाक्यमेवं। मनस्तु केरलमपरोक्षत्वाधाय- 
कम्‌, इत्यवधेयम्‌ । 

[ २५ ] तत्तु वादान्तरम्‌ | प्रथम वेदान्तवाक्यस्येब तत्र मानत्व- 
मुपपाधतास्‌, ततस्तजन्यं ज्ञानं वा, अपरोक्षस्‌, तदुपजीवि मानसं ज्ञानं वा, 


on account of its being just a co-worker with other means 
of proof, like light etc., and because it would be against the 
Scriptural passage 

* What one thinks not by the mind’ ( Keno. 1.5) 


and others, If it is admitted to be perceptible by the mind, 
there would be the giving up of the Advaita-doctrine by 
accepting the creed of the Tarkikas, because the mind can 
grasp only what is particularised by pleasure and others. If 
you say that the mind perfected by hearing, thinking ( and ) 
contemplating the Vedanta-passages is the proof there — 
thereby would not ensue the blemish spoken of — then the 
Vedanta-passages themselves would be (the proof), being 
something on which the others are dependent; the mind, 
however, is only concerned with the direct state — this 
should be noted. 

[ 25 ] But, all that is but another point at issue. First, 
let the nature of proof of Vedanta-passages themselves be 
propounded ; then ( should be considered) whether the know- 
ledge produced by them (is) direct, or the mental compre- 


et 


१ A तार्किकमते प्रवेशात्‌ २ A देढान्तवाक्यमेव तत्र मानम्‌। 


r 
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इति । न हि निर्धर्मके वस्तुनि वाक्यस्य प्रामाण्यं संभवति | वाक्य हि पदार्थः 
ज्ञानद्वारा बोधकस्‌ । पदार्थज्ञानं च गृहीतसंगतिकेम्यः पदेभ्यो qum 
भवति । संगतिग्रहथ वाक्‍यार्थज्ञानात्पूर्वमेव प्रमाणान्तरोपस्थिते इद्धः 
व्यवहारादिना भवति । न चात्र निर्धर्मके ब्रह्मणि प्रमाणान्तरं प्रक्रमते, 
रूपाद्यभावेन प्रत्यक्षत्वायोगात्र | तग्याप्त॑लिज्ञाभावेन, अहुमानागोचरत्वात्‌ Eire 
साइश्यरहिततेन; उपमानाविषयत्वात्‌ । तद्विना, - 
भावेन, अर्थापत्त्यागम्यत्वात्‌ । रूपत्वेन, अभावागोचरत्वात्‌ | यूपाहवनीया- 


hension depends upon that. For, surely, the authoritative 
nature of a sentence is not possible in the case of an entity 
without Dharmas. For, a sentence enlightens through 
the knowledge of the meaning of words. The knowledge 
of the meaning of words ensues through the power of 
the words with their inter-relation grasped. And the 
comprehension of the inter-relation takes place even before 
the knowledge of the import of the sentence by the practi- 
cal behaviour etc., of the elders in respect of what is put 
forth by other means of proof. Here, however, in the case 
of Brahman without any Dharmas, no other means of proof 
can function, because, Direct perception is untenable owing 
to the absence of form etc. It cannot come within the 
province of Inference on account of the absence of a 
logical mark pervaded by that. It cannot be the province 
of Analogy, on account of its being bereft of similarity. It 
cannot be understood by Presumption, on account of the 
TH any poe which cannot be accounted for with- 
ee A ` मका a पा the ken of Negation, 
it can come in through th WE in Se Ton E that ) 
E ह पल ae ; e vastra itself like the sacrificial 

१ y eto., (our reply is) — No, there is here 

RS 


१ A तद्य्याप्यलिन्गाभावेन * २ 4 मावत्वेन 
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दिवत्‌, शाख्रादेव तढुपखिति!, इति चेत्‌,-न, वैषम्यात्‌, यूपाहवनीयादीनां 


शब्दशक्यतावच्छेद्कधर्मवत्तात्‌ | इहृ च सर्वधर्मातीतत्वेन पंदबृत््यविषय- 
त्वात्‌ । | 


[ २६ ] तथाहि-- पदवृत्तिस्तावद्‌ द्वेधा-मुख्या, जघन्या च । 


तत्र झुख्या, सामान्यविशिष्टव्यक्तिविषया, अस्माच्छब्दादयमर्था 
बोद्धव्यः, इति, इश्वरेच्छारूपा, सङ्केतः, इति तार्किकाः | 


Ex सामान्यमात्रविषयः खाभाविक एवार्थप्रतीतिजननसामंर्थ्यविलक्षण! 
न्धः, इति मीमांसकाः | 


तत्र, आद्यो न क्षोदक्षमः, ईश्वरेच्छाया एकत्वेन सर्वशब्दानामेकशक्ति- 


tt a 1 ig eS किती n olo o लिए 
complete dissimilarity — because the sacrificial post, Aha- 
vanlya-fire eto., are possessed of Dharmas, characterised by 
the words and the possibility; while here (Brahman) being 


beyond all Dharmas, cannot be the object of any function of 
the word. 


[ 26 ] To explain the same — the word-function, for 
the matter of that, is two-fold — (1) Principal and (2) 
Subordinate. 


There the Principal ( function ) is concerned with an in- 
dividual particularised by generality, — of the nature of 
God's will in the form ‘from this word this meaning is to 
be understood '— the convention, so ( say ) the Tarkikas. 


( The Principal function ) is a relation concerning itself 
only with generality, by its own nature having the unique 
power of producing the comprehension of the meaning, — so 
( say ) the Mimarhsakas. 


There, the first (view of the Tarkikas ) cannot bear 
investigation (pounding ), on account of the unwelcome 


१ A सामर्थ्यलक्षणः २ 4 सवैसबन्धः 
९ 
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प्रसङ्गात्‌ । उपाधिमेदात्तङ्केदः, इति चेत्‌ प्रतिशब्दं तद्ेदापत्तिः | शक्यः 
तावच्छेदकैक्यादलुगमः, इति चेत्‌ ASR पर्यायशब्दानां शक्ततावच्छे- 
दकमेदेन शक्तिमेदस्तीकारात्‌, इच्छायाः शब्दनिष्ठत्वाभावाच | विषयता- 
संबन्धाभ्युपगमे बा, औपचारिकत्वप्रसज्ञात्‌, अतिरिक्तविषयताभ्युपगमाच, 
'हाक्षणिकशब्दस्यापीश्वरेच्छातरिषयत्वेन शक्तत्वसंभवेन लक्षणोच्छेदप्रसङ्गाच, 
ईश्वरेच्छायाः साधारणकारणत्वेन तत्र स्नियमात्‌ | अन्यथा, , कार्याचु 
दयप्रसङ्गात्‌ | ईश्वरेच्छया समं स्वरूंपसंबन्धविशेषः शक्ति, स च न 


result viz., all words having only one power, as the will of 
God is only one. If (it be argued that) there is division 
on account of the division of limiting adjuncts, ( the reply is) 
— there would necessarily be that division in respect of 
each word. If (it be argued that) there is the proper 
understanding through the unity characterised- by possibi- 
lity, then even though the unity is there, the difference of 
power of the synonymous words is accepted through the 
division due to the characteristics of the -power and 
because the will cannot have its dependence upon the 
word; or, even if its (of the will) connection with the 
object is accepted, it would perforce be of merely conven- 
tional nature, and also because no separate nature of the 
object is accepted, and further there would be the undesira- 
ble position, viz. there would be the destruction ( end ) of all 
figurative use; for, even in the case of a figurative word 
there would be the possibility of the denotative power ( per- 
sisting ) owing to its being the object of God's will; because 
God's will exists as a rule there, because it is a general 
cause. Otherwise, there would be the contingency of the 
effect not coming into existence. If (it be argued that) 
the denotative power is a special connection with its 


१ 4 चन्न तद्रैक्येऽपि... २ 4 ... अभ्युपगमे च, औप ... 
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लाक्षणिकेपु, इति न दोषः, इति चेत्‌, तस्यानिर्वचनीयत्वापत्तेनेवम्‌ , ताइ- 
शेश्वरे मानाभावाच | स्रामाविकं शब्दसामथ्यमपि षट्सु पदार्थष्वनन्त- 
भाबात्‌, असदिति चेत्‌ - अहो महतीयं विमीपिका, पद्पदार्थातिरिक्त- 
शक्तिवादिना यथा दृणारणिमणिषु बल्लिजननसामथ्यँ कल्प्यते, लाघवात्‌; 
न तु बह्विनिष्ठमतिशयत्रयं गोरवात्‌ | तथा घटकलशकुम्भादिपदानां 
घटत्वप्रकारकग्रतीतिजननसामर्थ्यमेकं कल्प्यते, लाघवात्‌ । अन्यथा) 
व्यभिचारेण, कार्यकारणभावग्रहानुपपत्तः | तथा च पारसैषंयत्रम्‌ — 


Cop NOS sR 020400 “00022 5:52 7 नल पेन्स 
nature along with God’s will, and that exists not in the case 

of the figurative ( words); so, there would not be the blemish 

referred to above, — then (our reply is) it is not so; 

because in that case there would perforce be its indescriba- 
ble nature, and also there is no proof to postulate the exis- 

tence of that kind of God. If (it be argued that) even the 
natural denotative power of the word is non-existent on 

account of its non-inclusion in the six categories (of the 

VaiSesilras ), ( the reply is )— then O! What a big frighten- 

ing argument this(is)! As by one who advocates the 

existence of the denotative power over and above the six 
_ categories, is imagined the power to produce fire in the 

case of grass, the seat of kindling wood and the jewel, — this, 
way being simpler, — but not this three-fold speciality depen- 
dent upon fire, as that would be more cumbrous ; in the same 
way, in the case of synonymous words like Ghata, Kalasa, 
Kumbha etc., only one power producing the apprehension 
referring to the mode of jarness is imagined, on account of 
simplicity. Otherwise, there would be the impossibility of 
grasping the relation of cause and effect owing to the viola- 
tion of the rule. To the same effect is the Sūtra of the 
great sage ( Jaimini ) — : 

7CUY A इत्यदोपप २ A वहिजननसामश्यमेव; A... सामर्थ्यभेकृ 
३ A पारमर्ष dix EC 
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८ औपत्तिकस्तु शब्दस्यार्थेन संबन्धः’ (गीः सः १.१.५) 


इति, तस्मात्‌, सैव, अभिधा नाम FET gir । न च घटपदे ate 
शुक्तेः कुम्भपदश्रवणादप्यथंबोधः स्यात्‌, तदक्यात्‌ : इति ER तन्रिष्ठ 
त्वेनाग्रहणात्तव * समवायः ” इव ममापि शक्तिपदार्थ', इत्यवघेहि | 

[२७ ] न च लाक्षणिकस्यापि तत्तत्त्रंकारकप्रतीतिजननसामर्थ्य- 


रूपशक्तिसंभवात, cos, अन्यथा तत्र कार्यानुदयप्रसज्ञातू, 
इति वाच्यम्‌-( १ ) अस्विताभिधानवादे लाक्षणिकस्य, अन्वितानुभवजनन- 
T i MM «ad. viti the meaning due ing due to etymo- 
i gue word is connected with the ee UT 7 5) 
Therefore, that same is the principal funotion called Deno- 
tation ( abhidha ). Nor again should it be argued (by you) 
that there would be the apprebension of the meaning even 
on hearing the word Kumbha from the denotative power 
understood in respect of the word Ghata on account of their 
identity, because it is not understood as residing in there ; 
like your ‘intimate relation’, understand the Sakti-category 
also of mine ३ 
[27 ] Nor again should it be argued by you, that on 
account of the possibility of the denotative power in the form 
of the capacity of producing the apprehension of various 
modes even in the case of the figurative (word) there would be 
the undesirable position, viz. the destruction of the figura- 
tive use (itself); otherwise, there would follow the disaster, 
viz. the non-production of the effect, — (the reply is)— 
(1) According to the view of the Anvitabhidhanavadins 
(those who advocate that words already grammatically 
connected, have the denotative power), in the case of a 
figurative word, the capacity to produce a connected appre: 


१ A इति, AR २ तत्र तत्रकारक e 
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सामर्थ्यानङ्गीकारेण, अन्वितानुभवजननसामध्यरूपायाः शक्तेस्तत्राप्रसङ्गात्‌ , 
लक्षणायाः केवलपदार्थस्म॒ृतिमात्रहेतुलात | : 
वान्वयानुभावकत्वास्युपगमात्‌ | अर्थवादपदानां सर्वेषां लाक्षणिकत्वेऽपि 
तद्युक्तविधिपदस्य, अन्वयानुभावकत्वाविरोधात्‌ | अत एव लाक्षणिक 
नानुभावकम्‌ „ इति प्रसिद्धिः शास्रेप ~ | 

[ २८ ] (२) अमिहितान्वयवादे तु पदशक्त्या पदार्थोपखिसैव तत्र, 
अन्वयायोग्यतायां पदार्थिनेव खसंबन्थी पदार्थो वाक्यार्थान्वययोग्य ST- 


hension not being admitted, there could not be the butting 
in of the denotative power, forming the capacity to produce 
the connected apprehension, because Laksana is merely the 
cause of remembrance only of the meaning of words. Be- 
cause only in the case of a denotative word connected with 
the figurative word is admitted the power to make one 
comprehend connectedly. Even though all the words in the 
glorificatory passages are figurative, there is no contradic- 
tion in having the power to make one apprehend connected- 
ly in the case of the injunctivé word connected with it. 
For this very reason, it is an established fact in the Sastra 
that a figurative word cannot make one apprehend ( the 
denotation ). 


[ 28 ] (2) According to the view of the Abhibitinvar 
yavadins ( those who advocate that there is the subsequent 
connection of the words denoting their meaning), however, 
there being no possibility of the relation involved, as the 
denotative power of the word merely points out the mean- 
ing of the word, by the meaning of the word itself is 
brought forth the meaning of the word connected with it, 
which is fit for the connection with the meaning of the 
sentence. — There, the figurative use is, verily, based upon 


१ A लाक्षणिकपदं मुक्त्वा वाचक ... 
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emen, तत्र TEAST लक्षणा न तु पदनिष्ठा। वाक्यार्थोऽपि पदार्थिरेव 
हक्ष्यते, न तु पदैरिति नःलाक्षणिकानां शक्तत्वप्रसङ्ग: | पदीपस्थापित- 
पदार्थखाप्ये लक्ष्ये पद्रचिबिषयत्वव्यबहारो बाक्यार्थशाब्दखबत्परम्परया) 
इति, अदोषः । तस्य च शक्तिपदार्थस्य TEA nals 
आनन्त्यव्यभिचारदोषाभावाच, न d सामान्यविशिष्टव्यक्तिविषयत्व 
गौरात्‌ | तदुक्तम--- . as (8). [SF 

s ¦ विशेष्यं नाभिधा गच्छेत्‌ क्षीणशक्तिविशेषणे ? - 


इति | उपाधितृद्वतोथ तादात्म्याभ्युपगमात्‌ , उपाधिवाचकादपि ART- 
| the word. 


^ 


the meaning of the word; and not based upon 
The meaning of the sentence also is indicated by the mean- 
ings themselves of the words and not by the words, — thus 
the indicative words would not have the contingency of 
possessing the denotative power. In the case of the indica- 
ted (sense ), which is to be brought forth by the meaning 
of the word established by the word, the practical method 
about its being the object of the functioning of the word 
takes place in (successive )Porder, being possessed of the 
meaning of the sentence and the meaning of the words — 
thus there is no blemish. And that sense of the. denotative 
word refers only in a general manner, on account of ( this 
procedure involving ) simplicity, and also on account of the 
absence of the. blemishes — endlessness and violation, — and 
does not refer to an individual particularised by that gene- 
rality, because that would be cumbrous. As has been said — 
nts * Denotation does not reach the particular object, with 
. its power coming to an end in respect of a qualifying 
attribute. ' 
On account of the admission of the identity of the limiting 
adjunct and the object possessing that, even from the de- 
notative word of the limiting adjunct could be accounted for, 


oe ieee 
१ A qua शाव्दत्व ... 
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L] 


पास्थित्युपपिः, सामान्यस्यं जातिरूपतया पच्यादिक्रियारूपोपाधिरूपतया 
च व्यक्तो समवायः, तथा च. सामान्यवाचकस्य व्यक्ती, आक्षेपो, लक्षणा 
वा, इति, अपरे -तत्‌ , न, समवायानज्गीकारात्‌ y “नीलो घट; ', इत्यादो 
तादात्म्यम्नतीतेः, तत्रापि लक्षणानङ्गीकारात्‌ | | 

[ २९ ] (3) वेदान्तिमते सदूपस्यात्मनः सर्वतादात्म्यापत्नस्येव 
किश्चिद्विशिष्टस्य तत्तत्सामान्यरूपत्वात्‌ , अनिर्वचनीयगोत्वादिसामान्या- 
स्युपगमेन वा, तन्मात्रे शक्तिन विरुध्यते । उपाधिविशिश्व्यक्तों शक्ति 
स्वीकारेऽपि नास्माकं कापि क्षति! | सापि द्विविधा-रूढि!, . योगथ । तत्र 


the presence of the individual there is the intimate rela- 
tion of the generality in respect of the ‘individual in the 
form of the genus and also in the form of the limitation of 
the nature of the action ‘cooking’ etc.; in the same way 
( there is the intimate relation ) of ( the word ) denoting the 
generality with the individual, ( that is to say), the implica: 
tion or indication — so ( argue ) others. ` ( Our reply is) = 
That is not ( right ), because we do not admit any intimate 
relation, on account of the apprehension of identity in ‘cases 
like a ‘dark jar’, and Indication not ‘being .admitted 
there too 


[ 29 ] (3). According to the view of the, Vedantins, in 
the case of the Atman having the Sat-nature, involving 
identity with everything, denotation in respect of merely 
‘that, is not contradicted, owing to something particularised 
having the form of the varied generality. concerned, or by 
admitting the generality bull-ness etc., that is indescribable 
Even if the derotative power is regarded as belonging td 
the individual particularised by the limiting adjuncts, we do 
not stand to lose anything. That (denotative power) also 
is two-fold —(1) Convention, (2) Etymological usage. 
१ 'सामान्यस्य...- व्यक्ती —dropped: in 10, | 


. 
न . 
KR 
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रूढि!, नाम निखिलजनपदेष्वविग्रतिपन्नप्रयोगेण वा, गवाद्याइृतिवाचक 
त्वेन वा, IRE समुदायशक्ति), इत्याख्यायते) यथा, अक्षादिपदानां गवादि- 
पदानां च। योगो नाम शब्दस्यान्यत्र कुप्ताबयबद्वरेणार्थान्तरे श्रत 
यथा चन्द्रे रूढस्य सोमशब्दस्य, उमया सह वर्तते, इति व्युत्पत्त्या महेशे 


gf, यथा वा, पाचकपङ्जादिपदानास्‌ | अत एव रूढिः सर्वतो redo 
सा हि शरुतिः, योगस्तु वाक्यस्‌ | तेन मण्डपाश्रकर्णादिपदेषु न मण्डपानः 


कवेत्वादेरन्वयः, यविरीधात्‌ | 
(| अता arenes सास & बाघ्यबाधकमावे सापेक्षलनिरपेक्षत्वे, एव ततम्‌ | पदात, 


There Gonvention is indeed declared as the combined 
power functioning either on account of the unchallenged use 
in all the regions, or as denoting the forms of bull and 
others, as in the case of the words Akga ( sense-organ ) ete., 
and of the words Bull and others. Etymological usage, 
verily, is the functioning of the word, giving another sense 
by its component parts intended for some other meaning, 
as the word Soma having convention in respect of the moon, 
has its power to denote Siva on the strength of the 
etymology — one who stays with Umi, or as in the case of 
the words Pacaka ( & cook ), Pankaja (a lotus) etc. It is for 
this reason, that the convention is the most powerful factor, 
that is (as infallible as) the Scripture, while etymological 
meaning is just a ( purport-) sentence. Therefore, in respect 
of the words Mandapa, Aévakarna etc., there is no connec- 
tion with being the agent of the drinking of Manda etc., on 
account of this being in contradiction with the maxim ( spe- 
cifying the respective importance ) in the topic dealing 
with Sruti, logical mark, ( etc ). 
Here again, apropos the relation of the stultified and 
the stultifier, the states of being dependent upon another 


SL en ee —— M — oe 
१ A drops वा २ A aaa.. रै 2 यथोक्षादिपदानां ४ 2 क्ळपावयवशाक्तिद्वारेण... 
५  पाचकपाठकादिः'- ६ 2 रूढिः सर्ववळवती ७ 4 मण्डपाश्वकणांदिपु < A अत्र च 
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विलम्बोपस्थितिकत्वशीघोपस्थितिक्त्वे; इति केचित्‌ | , 
अत्र पङ्कजादिपदेषु पद्मत्वादेनियमत उपस्थितेः, तस्याञ्च रूढि- 


साध्यत्वात्‌, योगरूढ्यांख्या, गुख्यवृत्ति इति wet नेयायिकाःः च 
मन्यन्ते | Pe 


प्राभाकरा वेदान्तिनः, च तन्न क्षमन्ते | यथा गोशब्दस्य नानार्थ- 
त्वेऽपि भूरिप्रयोगवशात्‌ , साख्ादिमदाकृतिविशेषसवैव नियमत उपस्थिति!) 
पदान्तरसमभिव्याहारादिना च शैरादे!, तथा पङ्कजपदस्यावयवशक्तेः 
इसुदपद्मयोरविशिष्टत्वेऽपि भूरिप्रयोगवशारत्येद्ने नियमोपपत्तः | न च 


and not being dependent upon anything, — this alone is the 
determining factor. Some say ( that the determining factor 
is) the state of presenting itself with delay and the state 
of presenting itself quickly from the words. 


Here in the case of words Pankaja and others, as the 
nature of lotus etc., presents itself as a rule, and as that is 
capable of being established by convention, there is the 
chief function called Etymology-cum-convention, — So think 
the followers of Bhatta and the Naiy&yikas. 


The followers of Prabhikara and the Vedantins, how- 
ever, do not tolerate that. Though the word Go conveys. 
many senses, the particular form possessing the dewlap 
etc., alone, as a rule presents itself (to the mind), on 
account of the very frequent use (of that word in that 
sense), and that of Sara and others, by its being men- 
tioned along with other words, in like manner. Though the 
power of the parts of the word Pankaja equally concerns 
Kumuda and Padma lotuses, it is rightly confined to the 
Padma on account of the very frequent use (in that sense ), 


१. A - पद्यादेमिंयमतः 2A adds afta after योगरूढाख्या ३ A र्‌इम्यादेः 
४ A qa 
१० 
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शब्दाद्‌ mule शाब्दबोधे भाननियमात्‌ TT gere Wi 
शाब्दबोघे भानं न स्यात्‌, इति वाच्यम्‌, कत्रादिकारकऱ्य; अशाब्दस्यापि 
शाब्दबोधे भानाम्युपगमात्‌ , शाब्दबोधे नियतोपखितिकत्वसैव तदन्वय- 
नियामकत्वात्‌ | अन्यथा, ठक्षतावच्छेदकरथ वृत्तिविषयत्वानभ्युपगमेन 
agat घोषः? इति तीरत्वादेभान न स्थात्‌ | 

_ [ ३० ] अथवास्तु योगरूढिः अपि तृतीया afr, न न! किश्चिद- 
पचीयते । जघन्यापि द्विविधा, लक्षणा गौणी च । तत्र शक्यसंबन्धो 
क्षणा, यथा गङ्गायां घोष), Ger प्रवाहशक्तस गङ्गापदस्य तत्संबन्धे 


Nor again should it be said that there is invariably the 
apprehension regarding the meaning of words from the 
words associated with its functioning; there being no 
functioning in respect of the nature of Padma, there is no 
apprehension in regard to the meaning from the word, 
because apprehension is admitted in the meaning from the 
word, even of the causal factors the agent etc., although 
not expressed in (so many ) words; in respect of the mean- 
ing from words only that which presents itself invariably 
determines the connection with it. Otherwise, by not ad- 
mitting the state of functioning in respect of what chara- 
eterises the thing to be indicated, there would not be the 
apprehension of the state of the bank etc., in the expression 
‘The cow-pen on the Ganges’ eto. 


[ 30 ] Or, let there be even the third function‘ Etymo- 
logy-oum-convetion; nothing is lost by us. The subordi- 
nate ( function ) also ( is) two-fold—Laksana.and Qualitative 
( Laksani). There Indication ’ is the possible connection 
(with the denotative sense) as in the expression ‘A 
cow-pen on the Ganges’, the word Ganges denoting the 


१ 4. 7९६०३ वृत्त्यो उपत्थितखेव २ A लक्ष्यतावच्छेदकस्य 
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तीरे वृत्ति! | एतरयाः साक्षात्‌ RASA परम्परया पदवृत्तित्वम्‌ , 
इति, अविरोधः | अत्र च, उददे्यान्वयानुपपत्तिबीजम्‌ | शक्यबृत्तिलक्ष्य- 
माणगुणसंबन्धो गोणी ।. यथा “सिंहो माणवकः ' इत्यत्र सिंहपदस्य 
सिंहवृत्तिशौर्यादिगुणठक्षणया तद्वति माणवके बृत्ति, इति | अत एव 
लक्षणा गोणीतो बलवती, गौण्या वृच्तिद्वयात्मकत्वात्‌ | तदुक्तम्‌ 

* अभिघेयाविनाभूतप्रतीतिलंक्षणोच्यते । 

लक्ष्यमाणणुणैर्योगादू FART तु गौणता ॥ '  ( कुमारिल ) 
इति । 

[ ३१ ] अत्र, उपचाराख्या, अपरा जघन्या वृत्ति» इत्येके अनि- 


ao SD Sy ee o o LL 
current has the function regarding the bank — the connec- 
tion with it. Though here this ( Lakşaņā ) has a direct 
function with the denotative sense, it is the function of the 
word indirectly, so there is no contradiction. And here 
the basic factor is the impossibility of the connection with 
what is to be pointed out. The Qualitative ( Laksana ) is 
the connection with the qualities that are to be indicated 
by the denotative function. As in the expression ‘ Manavaka 
is a lion’, there is of the word Lion the function in regard 
to Manavaka who is possessed of those qualities, by the 
indication of qualities, heroism and others residing in the 
lion. For this very reason, Indication is more powerful 
than the Qualitative, because the Qualitative is made up 
of two functions. As has been said— 

* The apprehension not existing otherwise from the 
object denoted is called Laksana. The function thereof is 
accepted as qualitative on account of its connection with the 
qualities to be indicated ( or of what is to be indicated ).’ 

( Kumarila ). 
[ 31 ] Some say that in such cases there is a different 
subordinate function called Metaphor. Metaphor is the func- 


१ A एतस्याः च -:; `- 
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a 


यतसंबन्धेनान्यत्र वृत्तिर्पचारः | नियतसंबन्धेनान्यत्र शिक्षणा | यथा 
‹ मञ्चाः कोशन्ति › इत्यादौ पुरुषैः समं मञ्चसंबन्धोऽनियतः । गङ्गातीर- 
योस्तु नियत एव संबन्धः, इति--तत्‌, न । एवम्‌, अवान्तरभेदेऽपि 
ठक्षणायामेवान्तरभावात्‌ , शक्यसंबन्धस्योभयत्रापि तुल्यत्वात्‌ | गोण्यास्तु 
वृत्तिट्ठयात्मकत्वात्‌ , न लक्षणायामन्तर्भावः। न च साइड्यसंबन्थेन सिंहः 
पदस्य माणवके वृत्ति, लक्षणेव इति. साम्प्रतम्‌, साइश्यस्य शाब्दबोधे 
मानामावप्रसङ्गात्‌; शक्यसंबन्धस्य खोपस्थापकत्वाभावात्‌, संबन्धिभाना- 
थमेव तस्य बृत्तित्वाम्युपगमात्‌ | तस्मात्‌, लक्षणावैलक्षण्यादतिरिक्तेव 


tion ( of the word ) elsewhere on account of its unregulated 
connection; (while ) Laksana is the function elsewhere by 
an invariable connection. As in the case of expressions like 
* The cots are shouting ’,.the connection of the cots with the 
men is not invariable. But there is an invariable connection 
between the current of the Ganges and the bank. — This 
(reasoning) is not (right). Though there might be such 
minor differences in this way, they can be included in 
Laksanà itself, because the connection with the denotative 
sense is the same in both. But in the case of the Qualita- 
tive which has,two functions it cannot be included in Indica- 
tion. Nor again is it right (to say) that the word Lion, 
having some function in respect of Manavaka on account 
of the connection of similarity is Laksana itself; because 
similarity cannot be apprehended when the word is under- 
stood; a possible connection (with the denotative sense ) 
would have nothing to establish itself, because its function 
is admitted to be solely for the purpose of the apprehension 
of something connected with it. Therefore the Qualitative. 
function is quite different on account of its dissimilarity 
with Laksana — this appears to be proper from every point. 


१ 4 नियतसंबन्धेन ... नु 
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बृत्तिगोंणी, इति ITEN | यत्तु 
८ यौगिको योगरूढश्च शब्दः स्यादौपचारिकः | 
मुख्यो लक्षणिको गौणः शब्दः षोढा निगयते ॥ ' 


इति पैयाकरणेः RIA, तन्मुख्यज़घन्ययोरेबावान्तरमेदमादाय 
योजनीयम्‌ । तथाहि मुख्यो रूढो यौगिको योगरूढ!-इत्येकं त्रिक 
मुख्यायाम्‌ । ठाक्षणिकः, ओपचारिको गोणः, इत्यपरं त्रिकै जघन्याया- 
मितिं । 


[ ३२ ] व्यञ्जनाख्या, अपरा बृत्ति, इत्यालङ्कारिकाः | ते तु गोणीं 
लक्षणामध्ये, अन्तर्भाव्य, मुख्या लक्षणा व्यञ्जना चेति त्रैविष्यमाचक्षते। 


As to the six-fold division spoken of by the gramma- 
rians, viz. — 

‘A word may be(1) etymological, (2) etymological- 
cum-conventional, ( 3) metaphorical, ( 4) primary, ( 5 ) indi- 
cative and (6) qualitative — (thus) the word is described 
as six-fold. ' 

that has to be explained by taking into account other sub- 
sidiary divisions of the primary and subordinate varieties 
themselves. To explain the same — (1) Primary conven- 
tional, (2) Etymological, (3) Etymological-cum-conven- 
tional, — this is one triad in the case of the Principal, (4) 
Indicative, ( 5 ) Metaphorical, ( 6 ) Qualitative — this is the 
second triad in respect of the Subordinate. 


[32 ] There is another function called Suggestion — 
So ( say ) the rhetoricians. They indeed having included the 
Qualitative in Indication speak of the three-fold nature as 
(1) Denotation, ( 2) Indication, (8) Suggestion. There is 
Suggestion conveying various meanings in respect of many 


१ A Ani शब्दस्य, उक्तम्‌। २ A drops इति 
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व्यञ्जना च यत्र “ गतोऽस्तमर्क; ' इति वाक्यप्रयोगानन्तरं ' दूरं मा गाः” 
इति, ' पण्यान्यपसार्यन्ताम्‌ ' इति, ' संघ्योपास्यताम्‌ ' इत्यादि बहनां 
बहुविधार्थप्रत्ययो भवति । तत्र च न शक्तिः, न वा लक्षणा, किं तु शब्द- 
स्यैवान्बयव्यतिरेकाभ्यामपरा व्य्जनाख्या वृत्तिराश्रयणीया | तज्वेदाच न 
' वाक्यभेदः, शक्यलक्ष्यार्थमेदै एव तदभ्युपगमात्‌ । अत एव सा नार्था- 
पत्तिः, नियतलिङ्गाभावात्‌ | अन्तरयव्यतिरेकाभ्यां शब्दस्यैव तत्र कारण 
तावधारणात्‌ | यथाकथंचिदर्थापत्तिसंभवे च शब्दग्रमाणोच्छेदापातात्‌ , 
सर्वत्रेव तस्याः सुलभत्वात्‌ | सा च शक्तिमूला लक्षणामूला व्यज्ञनामूला 

च, इत्याद्यवान्तरमेदमप्याहः-- 
तत्‌, न । तस्या अर्थापत्तावन्तर्भावस्य व्यक्तिविवेकमहिम्ना दशिंत- 


things, after the use of the sentence ‘The sun has set’, — 
* Do not go far away’, ‘ Let the articles of merchandise be 
removed’, * Perform the Sandhya-ceremony’ etc. In these 
cases there is neither the Denotative power nor Indication ; 
but another function called Suggestion has to be accepted in 
accordance with the (law of) presence and absence of the 
word alone. By that division, there is not the splitting of 
the sentence, because that is admitted only when there is 
the difference in the denotative and indicative meanings. 
For this very reason, it (Suggestion ) is not Presumption, 
on account of the absence of a definite characteristic. For, 
the word alone is ascertained to be the cause there by the 
(law of) presence and absence. If Presumption is somehow 
possible, then there would be the total annihilation of the 
Word- (means of) proof— because that ( Presumption ) is 
available everywhere. They also speak of subsidiary divi- 
sions, viz. based upon Denotation, based upon Indication, 
and based upon Suggestion. 


( Our reply is) — That is not so. Because it has been 


१ Agam ३ 4 ... भदाभिद 
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त्वात्‌ । शब्दो हि नियतसंबन्धेनेव व्यञ्जयति, अन्यथा, अतिप्रसङ्गात्‌ | 
तथा च तेनेव संबन्धेन वकत्रमिग्रायभेदानुमानं केन वायते? खार्थाचुमाने 
च व्यभिचारादीनामग्रसरात्‌ | यदि च न, अर्थापत्ताबन्तर्भवति तहि, अस्तु 
सापि शब्दवृत्ति!, इति न काप्यस्माकं क्षतिः | 

लक्षणापि त्रिविधा--अजहत्स्वा्था, जहदजहत्खाथी, जहत्खाथों च, 
इति । तत्राद्या, वाच्यार्थापरित्यागेनेवान्यत्र वर्तमाना शक्तितुल्या ad- 
जघन्यातो बलवती, यथा “ काकेभ्यो दथि रक्ष्यताम्‌? इति लोके, उप- 
घातकत्वेन काकपदस्य काकतदितरेषु वृत्ति; | यथा वा “ सृष्टीरुपदघाति ' 


shown in the Vyakti-viveka of ( Rajinaka) Mahiman that it 
( Word ) is included in Presumption. ‘For, Word can sug- 
gest only on the strength of invariable connection; other- 
wise there would be sheer anarchy. And further, on the 
strength of that very connection, Who can keep outside, the 
inferences from the various intentions of the speaker? In 
respect of Inference, there is no scope for violation etc. If 
again it cannot be included in Presumption, then let that 
again be a function of the Word; we do not lose anything 
thereby. 

Indication (is) also three-fold — (1) Ajahatsvartha 
(where the primary sense is not adandoned ), ( 2) Jahat- 
ajahatsvarthà ( where the primary sense is partly abandon- 
ed and partly not abandoned), (8) Jahatsvartha ( where 
the primary sense is abandoned). There the first ( Ajahat- 
svürtha), by the very fact of the non-abandonment of.the 
denotative sense, leading to another (sense), equal to the 
denotative power, is the strongest of the subordinate ones— 
as in the expression — ' Let the curds be protected from 
the crows ’, used in the world, the word Crow has power to 
refer to the crow and others on account of their being the 


१ A अप्रसारात्‌ 
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इत्यत्र सृष्टिशब्दस्य॑ मन्रोपाधेयेष्टकासु वृत्तिः सृष्टिमत्रबाहुल्येन, इति | 
“ शोणो धावति? इत्यादि तु नोदाहरणम्‌, तादात्म्यसंबन्धेन तत्रापि 
मुख्यत्वोपपत्तेः। अत एव, 

८ चतुष्टयी शब्दानां बत्ति: |? (म. १. १.२. शिव सू. २. १ ) 
इति मद्दाभाष्यकारेरुक्तम्‌ । चतुष्टयं च जाति-गुण-क्रिया-द्रव्य-खरूपस्‌ | 
तत्र ' शोः › इत्यादी जातिः | Canet नीलः 'इत्यादौ गुणः। ' चरः? 
इत्यादौ क्रिया । ' डित्थः › इत्यादौ द्रव्यखरूपमेव | लक्षणाङ्गीकारे च 
तद्वरुध्येत, वाक्यपदीये चेतेद्विविच्य व्याख्यातम्‌ | येषां तु समवायाज्गी- 


causes of injury. Or, in the expression —‘ He lays on the 
Srstis' — here the word Srsti has power to refer to the 
bricks that are to be laid in conformity with the Mantras, 
on account of the preponderance of the Srsti-mantras. 
Expressions like ‘The Sona runs’ are however not an in- 
stance ( of this kind of Laksana ); for, there also, their con- 
veying the primary sense is proper on account of the rela- 
tion of identity. For this very reason, it has been laid down 
by the venerable ( Pataiijali) author of the Mahdbhdsya, 
that 


‘ The function of words is four-fold. ° 
Aud the four-fold division refers to the nature of Genus, 
Quality, Action and Substance. In such cases, there is the 
genus ( Bull-ness ) in the expression — Bull etc. In expres- 
sions like — White, Dark, there is quality. In expressions 
like — Moving, there is action. In expressions like — Dittha 
(a proper name ), there lies the very nature of the substance. 
If Indication were to be admitted (there), that would go 
counter to what has been stated above. This has been 
explained with proper scrutiny in the Vakyapadiya ( of 


t A सृष्टिशब्दस्य सष्टथसटटिमत्रोपाधेयेष्टकासु 4 मज्नोपधेय २ A शब्दानां प्रवृत्तेरिति 
३ 4 चळतिइत्यादौ ४ A drops 
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कार), तेषां तत्र जहल्लक्षणेति संतोष्टव्यम्‌ | A 
जहदजहत्खारथा शक्येकदेशपरित्यागेन TARA वृत्तिः | इयमपि 
जहह्लक्षणातो गौणीतश्र बलवती, वाच्यैकदेशान्वयात्‌, यथा " सोऽयं 
देवदत्त! ' इत्यादौ | अत्र हि तत्काठवेशिष्यैतत्कालवैशिष्ययोयुगपदस्वये 
विरोधात्‌ तदुपलक्षितदेवदत्तखरूपमेव शक्यैकदेशलक्षणया पदाभ्यागुप- 
स्थाप्यते | इयमेव ' भागलक्षैणा ' इत्युच्यते । न च विशेषणस्य बाधात्‌, 
तत्र, अनन्वयः; न तु विशेष्ये लक्षणा, इति वाच्यस्‌, परिभाषामात्रत्वापत्तेः, 


Bhartrhari) Those who admit the Samavaya relation, 
may remain contented by ( calling it ) Indication where the 
primary sense is abandoned. 


Indication where the primary sense is partly abandoned 
and partly not abandoned, is the function possible in one part 
by the abandonment possible in another part. This also 
is stronger than the Jahat-laksana and also than the Qualita: 
tive, because it is connected with a part of the denotative 
Sense, as in the case of (the expressions) like —‘ That is 
this Devadatta’. For here, there being contradiction re- 
garding the simultaneous association with something parti- 
cularised by that (past) time, and the same particularised by. 
the present time, the very nature of Devadatta indicated 
thereby is brought forth by the two words through the 
possible Indication in one part. This same is spoken of as 
* Part-Indication’. Tt should not be argued that owing to 
the qualifying being stultified, there is no connection there, 
but there is no Indication in the case of the qualified 
— because that would merely be indulging in a technical 
terminology, because it is admitted that only the counter- 
entity involving the connection is ushered by the functioning 


TTT ल्य व्य 


१ A तत्राजद्दलक्षणेति २ 4 ... अन्वयविरोधात्‌ २ A भागल्यागलक्षणा | 
११ 
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अन्वयप्रतियोगिपदार्थमातरस वृत्त्योपस्थिल्यज्ञीकारात्‌ विशेष्यबाधेन विशे 
बणान्वयेऽपि लक्षणाभाबग्रसङ्गाच | न च, निराकाङ्कस्वात्‌ तत्र लक्षणा, 
विशेष्ये तु साकाडठस्वात, न लक्षणा, यथा ' गोः अनित्या ' इत्यादौ) इति 
बाच्यस्‌ | गोत्वविशिषेनिलत्वान्त्रये गोत्वस्यापि तत्प्रसङ्गात्‌; तदुपलक्ष्यते, 
इति वास्यः | तथा च sequi लक्षणा, ' एकस्य यस्‌, इत्यस्यापि 
लक्षणासाध्यत्वात्‌ | । 
न च जहदजहत्खार्थमेदेन द्वेविध्यमेव लक्षणायाः प्रसिद्धम्‌ । 
‹ निद्यो गौः ' इत्यादौ गोत्वमात्रोपस्थित्यर्थं लक्षणान्तरस्यापि संभवात्‌, 
भागलक्षणाया अपि प्रसिद्धत्वात्‌, परिभापामात्रस्य वा, अभ्रयोजकत्वात्‌ , 


power, and further there would be the undesirable result, 
viz. the absence of Indication, on account of the stultification 
of the qualified, even though there is the connection with 
the qualifier. It should not be further argued — there ` 
is Indication (in respect of the qualifying) owing to the 
want of expectancy; but in the case of the qualified 
there would be no Indication owing to its being possessed 
of expectancy, as in expressions like ‘ The cow is not pemar- 
nent’, — There being the connection with the non-perma- 
nent nature in the entity particularised by cow-ness, the 
cow-ness also would perforce be likewise, and so that ( cow- 
ness ) also would be indicated, — thus it is the primary sense. 
Thus Indication has become firm; also the expression — 
‘Two in one’, would be established by Laksan. 


Again not only the two-fold nature of Indication is 
known due to the division of Jahat-ajahat-svartha ; because 
in expressions like ‘ the permanent bull’ there would be the 
possibility of another Laksana also for the purpose of usher- 
ing only the bullness, the Part-Indication being also well: 


, १ A तदुपलक्ष्यते इति अवाच्यः। २. 3. drops अपि 
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अस्ति तृतीया, अपि- जहत्खार्था वाच्यार्थस्य सवोशत्यागेन, अन्यत्र 
वृत्तिः, यथा ' गङ्गायाँ घोपः इत्यादी | इयं च गौणीतो बलवती, सर्व- 
ठक्षणातो दुर्वला, इतरवृत्तिसंभवे नाद्रियते, सर्वथा मुख्यार्थबाधात्‌ | 

[ ३३ ] तत्‌, एवं सिद्धान्तमताबुसारेणैव निरूपिताः शब्दवृत्तयः | 
आसामेकतरापि नाद्वितीये त्रक्षणि भवितुमर्हति | तत्र रूढेरसंभवः प्रथम 
प्रतिपाद्यते) अन्यासां तन्मूलत्वेन तन्निपेधादेव निपेधसंभवात्‌ । सा हि 
व्युत्पित्सुना परिच्छिद्यते--क्रचित्प्रवृत्तिलिज्ञानुमानात, यथा ' घट- 
सानय ' इति वाक्यश्रवणसमनन्तरं कश्चित्‌ कम्बुग्रीवादिमन्तमर्थमानयति | 


a ee ______ 
known and mere different terminology not being capable of 
producing anything — there is also a third, Jahat-svartha, 
functioning elsewhere by the total abandonment of the 
primary sense as in‘ A cow-pen on the Ganges’ etc, This 
(type of Laksana ) stronger than the Qualitative, but the 
weakest of all Laksanàs is not favoured, when there is the 
possibility of any other functioning power, on account of the 
contradiction of the primary sense in every way. 
. [33] Thus have been pointed out the functioning 
powers of words, in accordance with the conclusive view itself 
(accepted by us). Not even one of these deserves to exist 
in respect of Brahman without a second: Apropos that, 
first is propounded the impossibility of convention. Other 
( powers ) being based upon that ( convention ), there would 
arise the denial of them by the denial itself of that. That 
(convention ) is analysed by one going deep into the matter. 
— Somewhere ( this is achieved ) from inference based upon 
the logical mark — the activity concerned. As for instance, 
regarding ( the expression ) ‘ Bring the jar’, immediately after 
hearing the sentence, some one brings the object possessing 
a tortoise-like neck etc. Having actually noticed his process of 


eS 


१ 4 wm 
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तस्यानयनक्रियां प्रत्यक्षत उपलभ्य, तत्कारणत्वेन तस्य कृतिमचुमाय, 
तस्याः कृतेः खकृतिदृष्टान्तेन प्रवर्तकज्ञानजन्यत्वमनुमिनोति | तच्च ज्ञानं 
शब्दान्वयव्यतिरेकानुविधायित्वात्‌, कारणान्तरस्य चानुपस्थितेः, तस्य 
शब्दस्येव घटकर्मकानयनकर्तव्यताप्रतिपादने सामथ्यं कल्पयति, तत 
आवापोद्वापाभ्यां प्रत्येकसामर्थ्थं ऋमेण निश्चिनोति, इति शक्तिग्रहक्रमः | 


एवं Rm वर्धसे ' ' भद्र पुत्रस्ते जातः ', इत्यादिवाक्यश्रवणसम- 


नन्तरं श्रोतुर्मृखविकाशादिलिङ्गेन दर्षमनुमाय, तस्य च कारणान्तरानु- 
पस्थितेः, पुत्रजन्मनश्च मानान्तरेणाज्ञातत्वात्‌ , तन्यतां निश्चित्य, तज्ज्ञानं 


bringing ( the jar ), having inferred the action as its cause, 
one infers that action, as being produced by the promoting 
knowledge on the strength of a similar type of action of 
his own. And that knowledge, following the presence and 
absence of words, there being no other cause forth-coming, 
postulates the power of the word itself in establishing what 
is to be done, viz. the bringing with a jar as its object, and 
then one gradually concludes the power of each (of the 
words) through the inclusion and the exclusion (of the 
words concerned ) — such is the order of the understanding 
of the ( word- ) power. 


In a similar manner, immediately on hearing the sen- 
tence ‘ Congratulations!’ () good one, a son is born to 
you!” eto., having inferred the (rise of) joy through the cha- 
racteristics, the blooming of the face etc., of the hearer and 
there being no other cause forth-coming, the birth of the 
son not being known by some other proof, having concluded 
it ( the joy) as being produced, having postulated this 
sentence as the cause referring to that knowledge by apply- 


— X. A ae ज्ञाने शाब्दं अन्वयः... २ 4... मुखविकासादि ३ A मानान्तरेण शातत्वात्‌ 
Y A तज्शानजन्यतां 
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्रत्यन्वयच्यतिरेकाभ्यामिदं वाक्यं जनकमिति कर्पयित्वा, करमेण पूर्ववत्‌ 
प्रतिपदशक्तिग्रहः | तद्वत्‌, अत्र जह्यज्ञानस्य प्रबृत्यादिजनकत्वाभावात्‌ , 
सानान्तरागोचरत्वाच्च, न तत्र शक्तिग्रहावसरः | 


[ ३४ ] क्वचिदुपमानात्‌, शक्तिग्रहः । यथा ' गोसदृशो गवयः’ 
इति वाक्यं श्रुतवतो नागरिकस्य कदाचिद्रण्थगमनान्तरं गोसइशव्यक्त्य- 
न्तरदशेने पूर्वश्चुतवाक्यार्थस्मरणेन गोसाइञ्याद गब्रयैपद निश्चयः | 


[ ३५ ] क्कचित्‌, वैधम्याद्‌-यथा ‘fa करभम्‌, afit 
कठोरकण्टकाशिनम्‌ ' इत्यादि निन्दावाक्यं शुतवतस्तादशव्यक्तिद्‌शने' 


ing the rule of presence and absence—there is in order as 
before the understanding of the power of each word. Follw- 
ing the same line (४८०००७४), here the knowledge of Brahman 
cannot be the producing cause of activity etc., and that 
does not come within the province of any other proof; so, 
there is no scope for the understanding of the Denotative 
power in that case. 


[ 34 ] Somewhere the understanding of Sakti is through 
analogy. As for instance, in the case of a city-dweller who 
has heard the sentence * A Gavaya is like a bull.', there is 
the ascertainment (of the primary sense) of the word Gavaya, 
through resemblance to the bull, on the strength ofthe 
remembrance of the sentence heard before, when he per- 
ceives another individual like a bull, ‘perchance after he had 
been to the forest. 


[35 ] Somewhere (the understanding of Sakti is) 
through dissimilarity — as for instance, in the case of one 
who has heard the condemnatory sentence, —‘ Fie upon this 
camel, with its very long neck, eating the rough thorns’ 


2. A... प्रतिपदः शक्तियहः २ A adds वाच्यत्व after गवयपद 
३ A ताट्गव्यक्तिदशने = 


CCO. Vasishtha Tripathi Collection. Digitized by eGangotri 


<६ ० वेदान्तकल्पळतिका 


पूर्ववत्‌ करमपदवाच्यलनिश्रयः | तदुभयं र्मणि न संभवति साधम्ये- 
वैधम्येशून्यत्वात्‌, मानान्तरायोगाच । 

[ ३६ ] wa, आप्तवाक्यात्‌-यथा ५ कम्बुग्रीवादिमान्‌ घटपदः 
वाच्यः इति । तद्वत्‌, अपि, अत्र न संभवति, उद्देश्यांशोपखापकपदा- 
भावात्‌, तस्यैव, अधुना विदार्यत्वात्‌ । 


[ ३७ ] कचित्‌, प्रसिद्भार्थपदसामानाधिक्ररण्यात्‌-यथा हि ' सहः 
कारतरौ पिको रोति? इति रुतकर्तरि प्रत्यक्षसिद्धे पिकपदवाच्यत्वनिश्वयः | 
यथा ' वज्रहस्तः सहसाक्षः पुरंदरः › इत्यादौ वज्हस्ताद्याकृतिविशिष्टे ge 
O a 


etc. , there is the ascertainment of the primary sense of the 
word Karabha at the sight of the individual of that nature 
as before. Both of these are not possible in the case of 
Brahman, on account of its being void of similarity and dis- 
similarity, and on account of no other means of proof being 
available. 


{ 36 ] Somewhere (the understanding of Sakti is) from 
the sentence of a reliable person — as for instance ' ( The 
object) possessing a tortoise-like neck ete., is to be denoted 
by the word Ghata’. It is not possible like that also here 
( in the case of Brahman ), on account of the absence of a 
word establishing the matter to be mentioned, because 
that itself is the matter under consideration now. 


[ 37 ] Somewhere ( the Saktigraha is ) from the case- 
coordination of words with the meaning established, as for 
instance, in (the expression) * Here a cuckoo ( Pika) coos on 
‘the mango-tree ’, — there is the ascertainment of the deno- 
tative sense of the word Pika, when the agent of the cooing 
is established by Direct perception. As in (the expression) 
‘Thunderbolt in hand, thousand-eyed, smasher of for- 


2 A adds ap after यथा 
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द्रादिपदवाच्यत्वाध्यवसायः-तद्वदापि नेह संभवति, निर्विकल्पके तस्मिन्‌ 
सर्वस्यापि पदस्याग्रसिद्धार्थकत्वात्‌ | 


[ ३८ ] क्कचिद्‌ वाक्यशेषात्‌-यथा यववराह्यदिशब्दानाम्‌ 
* यदान्या ओषधयो म्लायन्ति, अथैता मोदमाना एवीबतिष्टन्ति | 
वराहृमचुधाचैन्ति |? 


इत्यादिवाक्यरोपात्‌ , कडुकाकादिव्यावृत्त्या बाच्याभैविशेषनिश्चयः | यथा 
वा खगेयूपाहवनीयादिशब्दानाम्‌ * यन्न दुःखेन संभिन्नम्‌ ? इत्यादिः 
वाक्यशेषात्‌, अलोकिकार्थविरेषनिर्णेयः | तद्वदपि ब्रह्मणि न संभवति, 


tresses’ etc, particularised by the form of having the 
thunderbolt in hand 0६०. , there is the ascertainment of the 
denotative sense of the words, Purandara etc. — Here any- 
thing like that is not possible, because in the case of that 
(Brahman ), which is void of any distinction, all the words 
have their meanings not established. 


[ 38 ] Somewhere (the Saktigraha) is from the remain- 
ing part of the sentence, as in the case of the words Yava, 
Varüha eto. From the remaining part of the sentence 
such as, 


‘ When other herbs fade out, then these, verily, remain, 
full of joy. ( The cows) run after the Varaha ( Boar )’ 


there is the ascertainment of the particular denotative 
sense, by the exclusion of the Kangu-seed, and crow etc. 
Or, as for instance, in the case of the words Svarga, Yüpa, 
Ahavaniya ( fire of that name ), there is the ascertainment 
of a super-mundane particular sense on account of the re- 
maining part of the sentence — ‘ What is not mixed up with 


१ A aqq २ A एवावतिष्ठन्ते २ A वराह गावो$नुंधावन्ति 
४ इत्यादे dropped inA 


CCO. Vasishtha Tripathi Collection. Digitized by eGangotri 


5 चेदान्तकल्पळतिकां 
वाक्यरेषस्यापि ब्रह्मविषयत्वासंभवात्‌ | अन्यविषयवाक्यरेषेण च si- 
विषयशक्त्यवधारणायोगात्‌ | | 

ननु त्रक्मणि प्रकारान्तरासंभवेञपि वाक्यशेषात्‌ शक्तिग्रहो भविष्यति | 


तथाहि 
: ब्रह्मविदाप्तोति परम्‌ ? (तैत्ति. २. १) 


इतिपरमपुमर्थप्रापिसाधन ब्रह्मज्ञानम्‌, इत्यमिहिते किं तद अक्ष, इत्या- 
काड्डायां 
६ सत्यं ज्ञानमनन्तं ब्रह्म ? (IR. २. १) 


misery’ eto., — anything like that too either, is not possible in 
the case of Brahman, because the remaining part also of the 
sentence cannot possibly have Brahman for its object. On 
the strength of the remaining part of the sentence refer- 
ring to some other matter, it is not right to ascertain any 
denotative power referring to Brahman. 


I say (says the objector )— There would be the com- 
prehension of the denotative power from the remaining part 
of the sentence in the case of Brahman, even though any 
other method is impossible there. To explain the same — 
When it is stated that the knowledge of Brahman is the 
means for attaining the highest human purpose in ( the 
passage ) 

* The Brahman-knower secures the Highest’ 

( Taitti. IL 1) 
with the expectanoy to know what that Brahman is, (the 
Sruti ) points out to the characteristic of Brahman as 

* Existence, Knowledge, Infinite (18) Brahman’. 
( Taitti. IL. 1) 


2 A परमपुरुपार्थ २ Aqu 
L| 
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EE Qe ol 
इति जह्मलक्षणयरुपदिशति | तथा च सत्यादिपदोपस्थापिताद्वितीये वस्तुन्येव 
ब्रह्मपदशक्तिप्रहो भविष्यति, इति चेत्‌-- न, सत्यादिपदेभ्योऽपि निर्विकल्यो- 
पस्थितेरसंभवात्‌ । तत्रापि वाक्यरोषानुधावने, अनवस्था | 

मां भूद्‌- विधिरूपवाक्यशेषाच्छक्तिग्रह', निषेधरूपवाक्यशेपात्तु 
शक्तिग्रहो भविष्यति, दै 
८ तदेतदू ब्रह्म, अपूर्वमनपरमनन्तरमबाह्यमयमात्मा ब्रह्म । ? 
(38. २. ५. १९) 
इति पूर्वादिनिषेधद्वारा निर्विकल्पकोपस्थितिसंभवात्‌ , इति चेत्‌- न । तेन 


And subsequently if there is the establishment of power 
regarding the word Brahman, verily, in the entity without 
a second, established by the words Satya etc.,— (then 
our reply is) — No (that is not so), on account of the 
impossibility of the distinctionless (Brahman ) being brought 
home even from the words Satya etc. There also would 
arise the fault of endlessness in running after another re- 
maining part of the sentence. j 


If it be argued — Let there n t be Saktigraha from 
the remaining part of the injunctive sentence, but there 
would be Saktigraha from the remaining part of the prohi- 
bitory sentence, on account of the possibility of the distinc- 
tionless ( Brahman ) being brought home through the denial 
of being prior ete., as in the passage 


‘This is that Brahman, not prior, not posterior; not 
inside, not outside ; — this Atman is Brahman.’ 


( Brha. II. 5.19) 
—(our reply is) — No. There being the denial of some 
partioularities by that ( passage ), there is no establishment 
of a distinctionless Brahman. If, however, there is the denial 


१ 3 मा, अस्तु २ A drops gie ३ Ate a dropped in 10. 
१२ 
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कियद्विशेषनिषेधे न निर्विकल्पकन्रह्मसिद्विः | संकंलुविशेषनिषेधे च पदं 
वाच्यत्व्रस्यापि निषेधात्‌, न तत्र शक्तिग्रहसंभवः | 
‹ य॒तो वाचो निवतेन्ते ? (तैत्ति. २. ४ ) 
“न चक्षुषा गृह्यते नापि वाचा | ! (सु. ३. १. ८) 
इत्यादिशाल्ेण साक्षात्पद्विषयतानिषेधाच | एतेन 
K अस्थूलमनणु ? ( सुबालो. ३. २३: TE ३.८. ८; यो.शि. ३. १९) 
इत्याद्यपि व्याख्यातम्‌ । 
t य॒तो वा इमानि भूतानि जायन्ते येन जातानि जीवन्ति यद्मयन्त्यभि- 
संविशन्ति तद्विजिज्ञास तदू ब्रह्म |’ (तैत्ति. ३. १) 


इति वाकयरेषात्‌ , जगदुपादानत्वादिविशिष्टे शक्तिग्रहः संभवति, इति चेत्‌- 


of all particularities, there would be no possibility of the 
Saktigraha, on account of the denial even of the denotation 
of the word, and on account of the direct denial of ( Brah- 
man ) being the object denoted by the word, in the Sastra- 
{ or Sruti- ) passage 

‘From which the words turn away | ( Taitti. II 4) 

* Which is grasped neither by the eye, nor by word' 

( Munda. III. 1. 8) 
Thus is explained away also ( the passage ) 

2.5, :‘ Neither gross, nor atomic ( Brha. III. 8. 8) 


etc. If it be argued — From the remaining part of the 
passage in १43 था 
‘From which these beings are originated, by which 
these when originated live, to which they go, into which 
हु they enter — know that fully, that is Brahman 


( Taitti. ITT. 1) 
ihe Saktigraha is possible in the case of Brahman parti- 
———ÓÀ 2 D PINE NM M 


—————— 


१ A इत्यादि व्याख्यातम्‌ २ 4 इति, इति वाक्यशेषात्‌ 
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संभवतु, निविशेषख किमागतम्‌? Homi de b 


[ ३९ ] अत एवं न योगोऽपि तस्थावयवशाक्तिरुंपत्वेन रूढिमूल- 
त्यात्‌ R वृद्धाविति धातोरौणादिकेन wea ब्रह्मपदस्य SUHSD 
AML, योगवृत्या बृहद्वाचकत्वे तस्यं बहतः संकोचकाभावात्‌, देशकाल 
वस्तुपरिच्छेदशून्यत्बं पयेवस्यति | तेन amas सर्वपरिच्छेदशून्य 
स्तु ब्रह्मशब्देनोच्यते | तदुक्तं भाष्यकारैः 


ब्ृहतेधीतोरन्वयानुँगमाद्‌ (3. सू. शां. भा. १. 279 ) 


cularised by being the material cause of the world, — ( our 
reply is) — Let that be possible there ( we have nothing to 
do with it). Where does the distinctionless thing come 
in here ? 


[ 39 ] For the same reason the etymological ( method ) 
is also not possible. For, it is based on convention consti- 
tuted of the denotative power of the parts. If it be argued 
— The word Brahman, being etymologically derived from 
the root Brha meaning increase, addition, by-the'termi- 
nation Man, as:belonging to the Unàdi-Sütras, has the deno- 
tative sense of increase on the strength of the etymology, 
and there would be in it the absence of any limitation of 
Space, time and the entity, on account of the absence of 
contraction of that big (thing,;Brahman). Therefore, on 
the strength of the etymology itself, by the word Brahman 
is spoken of, an entity void of all limitations. So also is 
stated by the venerable author of the Bhisya ( Sakara- 
carya ) — 

* On account of the existence of the connection with the 
root Brha,’ (Sa. Bhà. on I. 1. 1) 
—— (CE 0 0 आआछआछआखआ 
१ A अथ बृहिवृद्धाविति 4 ‘geafe gat’ इति २ A adds च after तस्य 
३ À ...धातोरथानुगमात्‌ Sa 
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इति | तथा, आत्मपदस्य योगिकत्व पुराणे दर्शितम्‌ 
iai यदादत्ते यच्चात्ति विषयानिह । 
यच्चास्य संततो भावस्तस्मादात्मेति कथ्यते | ! 


इति | आमोतेर्वा, आददातुर्बा, अत्तरततेवो emp, आत्मेति । तथा 
अत्रापि प्रकृतोपयोगित्वात्‌, aT एव ग्राह्मः | तत्र संकोचकाभावात्‌ 
सर्वव्यापकं सर्वपरिच्छेदशून्य वस्तु, आत्मशब्देन योगवृत्त्या, उच्यते, इति 
चेत्‌-न, एवं सति ब्रह्मात्मशब्दयोः पर्यायतापातात्‌, अनन्तशब्देन सह 
पौनरुक्त्यात्‌, सत्यादिपदवैयथ्यापाताच्च | निर्विकल्पकस्य मानान्तरानु- 
पस्थितत्वेन बुद्धावनारोहात्‌, तत्र योगवृत्तिविषयत्वाग्रहाच | एवं ज्ञाना- 


Likewise, the etymological position of the word Atman is 
pointed out in the Purina — 

‘Inasmuch as, he secures, he takes to, he eats the 
objects here, and in that there is his continuous existence, 
therefore, he is described as Atman.’ 

This means that Atman is the form from Apnoti( v Ap), 
Adadati ( / Da with à), Atti ( J Ad), Atati ( J At). 
Like that here also, the meaning of securing should be 
understood as it is useful for the matter in hand. "There, 
on account of the absence of any contracting factor, by the 


word Satya eto , as a distinotionless thing cannot be grasped 
by the understanding, there being no other means of proof 
available, and also on account of the absence of the 


">>> a MEL MO 


१ A यदाप्नोति २ A आत्माप्थर्थ 
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दिपदेऽपि यौगिकत्वं निराकायेस्‌ | 

[ ४० ] अत एवं ञक्येन समं संबन्धाग्रहणात्‌, न रक्षणा, आपि d 
न हि लक्षणयैव लक्ष्यखरूपोपस्थितिः, तस्याः स्मारकत्वात्‌, स्मरणस्य च 
पूर्वज्ञानजन्यत्वनियमात्‌ | यथाकर्थचित्‌, अस्थूलादिवाक्यात्‌, निबिशेषो- 
पस्थितौ, अपि शक्यसंबन्धस्यापि तेनैव निराकरणात्‌, न सत्यादिवाक्येन 
ह्मणो लक्ष्यत्वसंभवः | का वो, अत्र लक्षणा स्वीकर्तव्या ? न, अजहत्खाथो, 
विशिष्टोपखितिप्रसङ्गात्‌ , ' तत्तमसि ' आदि-वाक्यविरोघेन, अनन्वया- 
पत्तेः । न, अपि, जहदू-अजहत्खाथों, तस्याः शक्यसंबन्धवति प्रमाणान्त- 


the object of the etymological power. In this way, the 
etymological factor has to be discarded in the case of the 
words Jíiàna and others. 


[40 ] For this very reason, there ( can not be ) Indica- 
tion also, owing to the impossibility of grasping the connec- 
tion with a possible thing. Nor indeed is the forth-coming 
of the nature of the thing indicated by Indication alone; for, 
that is the cause of remembrance, and remembrance is 
invariably produced by the prior knowledge. Although, 
somehow or other, there might come forth ( the idea, under 
standing of) the distinctionless, from the passage —Not gross, 
— and others, the possible connection ( with the Laksya) 
being put out of question by itself, there is no possibility of 
Brahman being the thing indicated from the passage — 
Truth etc. What again is the Indication to be admitted 
here? (It can) not (be) Ajahat-svartha, because of the 
unwelcome result viz. the understanding of something parti- 
cularised, and on account of there being the unwelcome 
non-connection, owing to the contradiction by the sentence- 
That thou art, etc. Neither again is Jahat-Ajahatsvartha 


LM 


१ 4 अत एवाशक्येन २ A agit ३ À का चात्र 
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रोपखिते सर्वसंबन्थशून्ये, अनवकाशात्‌ । अत एव न जहत्खार्था, आपि, 
तदज्ञौकारे वा ग्गापदलक्ष्यख तीरस्य, अगङ्गात्ववत्‌, सत्यादिपदलकष्यस्य, 
असत्यतादि स्यात्‌, वाच्यत्वस्य सर्वात्मना परित्यागात्‌ । न, अपि गौणी 
तत्र संभवति, सर्वसादश्यञन्यत्यात्‌ | सिद्धान्तेऽपि प्रस्वादिशुणयोगेन 
गोण्याः खीकारः संक्षेपशारीरककाराणां प्रौढिबादमात्रम्‌, इति संप्रदायः । 


[४१ ] न, अपि व्यज्ञनावृत्तिस्तत्र संभवति, तस्या अप्रामाणिक- 
त्वात्‌, प्रामाणिकत्वे वा निःसंबन्धेऽग्रसरात्‌, इति | तस्मात्‌, अद्वितीयस्य 
— ON Mn J: MR 


also; although it is possible in the case of Devadatta etc., 
that are understood from the other means of knowledge and 
which can have a possible connection with that ( Indication ), 
it has no scope in the case of something void of all connec- 
tion, and which cannot be understood from other means of 
knowledge. For this very. reason, nor the Jahat-svartha 
also; for, if that is accepted, the indicated sense of the word 
Truth etc. would be Non-truth etc., like the: bank indicated 
by the word Ganga conveying the non-Ganga nature, 
because the primary nature is totally abandoned. Nor is 
the acceptance of the Qualitative ( Indication ) possible on 
account of its being void of all similarity, The acceptance 
of the Qualitative owing to the quality, being all-powerful 
etc., even according to our demonstrated doctrine, is but a 
show of his over-ingenuity by the venerable author ( Sarva- 
jiatman ) of the Sarmksepa-Sariraka — this is the traditional 


view. 


[ 41 ] Nor, again, is possible there the Vyaiijana-power, 
because it is not supported by any means of proof. Even if 
it is supported by any means of proof, it would not: be 
functioning owing to the absence of connection. Therefore, 
“— TD 

१ 4 वाच्यार्थस्य ¦ S 


—— 
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AAT पदार्थत्वाभावात्‌, अपदार्थस्य वाक्यार्थत्वायोगात्‌, पदार्थवाक्यार्थ- 
योमेंदेऽखण्डासिद्धे, अभेदे च वाक्यार्थवैयर्थ्यात्‌, केनापि रूपेण न, 
अद्वितीयत्रह्मात्मेक्याजुभवः संभवति | तदेवं खरूपतः प्रकारतो विपयतः 
आश्रयतः फलतः कारणतश्च, अविद्यानिवर्तकज्ञानानिरूपणात्‌, अविद्या- 
निदृत्त्युपलक्षित आत्मैव मोक्षः, इति न क्षोदक्षमं errat, इति, अनुपासि- 
तशुरवो मन्दबुद्धयः खयं संदिहाना एव पूर्वपक्षयन्ति ते व्युत्पत्तिप्रकार- 
दर्शनेनालुकम्पनीयाः कारुणिकः, इति | | 


[ ४२ ] अत्रोच्यते--यत्तावदुक्त ज्ञानस्वरूपं सत्यं मिथ्या वा, इति, 


because Brahman without a:second is not the meaning of 
the word, it has-no connection: with the import of the 
sentence, because there the undifferentiated nature is. not 
proved on account of the difference between the meaning of 
the words and the meaning of the sentence; -and if. non- 
difference is admitted, the meaning of the: sentence would 
be purposeless — by no device whatsoever. there is possible 
the realisation of the identity of Brahman without a second, 
with the. Atman.-.Therefore in this manner, from its 
very nature,.the mode, the object, the resort, the - effect, 
the cause, the knowledge removing the . Avidy&- not 
being.pointed out, we do not see that the view that Atman. 
himself characterised by the removal of Avidyà is salvation, 
capable of being challenged. . Thus dull-witted people, who. 
have not properly learnt under their preceptors, themselves 
not quite clear in their minds put. forth this prima-facie 
view, — they have just to.be pitied by the;kind-hearted by. 
pointing out to them.the proper method.( of 'understanding.). 
` [:42 ] Torthis, we reply — As'to what has: been ‘said — 
Is the nature of knowledge true or false ? — ve do not see 


any fault in both the views in this case. Because sentiency, 


१ A वाक्यवैयर्थ्यांत्‌ २ A न केनापि रूपेणा द्वितीय... 
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तत्र नोभयत्रापि दोषं vere: । सत्यस्यैव चैतन्यस्य प्रमाणजन्यापरो- 
क्षान्तःकरणवृत्त्यमिव्यक्तस्य, अज्ञाननिवर्तकत्वात्‌ , इत्तेथ कारणतावच्छेदक- 
त्वेन दण्डत्वादिवदन्यथासिद्धत्वेन कारणतानङ्गीकारात्‌ | अवच्छेदकस्य 
कस्पितत्वेऽपि, THB वास्तवत्वं न विहन्यते | अत्र, यत्‌, रजतत्वेन 
भातं तत्‌+ शुक्तिद्रव्यम्‌ , इतियत्‌ , तार्किकेराकाशस्य शब्दग्रहणे कर्णशष्कु- 
लीसंबन्धस्य कस्पितस्यैवावच्छेदकत्वस्‌, अङ्गीकारात्‌। मीमांसकेश्च कस्पित- 
हस्वस्वदीषेत्वादिसंसगोवच्छिन्नानामेव वर्णानां यथार्थज्ञानेजनकत्वमिष्यते, 


which is quite real and which is manifested by the direct 
realisation in the mind, produced by the means of proof, is 
the remover of Ajü&na because the function of the mind 
being characterised by the nature of the cause, like the 
nature of the staff (as in the case of Dandi Devadattah ) is 
not accepted as the cause, becau e it is established other- 
wise, Even though the characterising factor is imagined, 
the real nature of the thing characterised is not vitiated. 
In such a case, as here — what appears as having the 
nature of silver, is the substance, conch-shell. Thus 
Logicians have admitted imaginary characterising connec- 
tion with the cavity of the ear, in apprehending the sound 
from the sky. The Mimarhsakas admit the letters them- 
selves as producing the right knowledge, — ( letters ) chara 
eterised by the contact with the imaginary shortness, long- 
ness etc., — why should not such a case be applicable to us 
as above? Nor again is that to be accounted for by 
admitting a real connection; as there exists the mere 
contact with the cavity of the ear, in its entirety, in the 


otherwise there would be here anarchy. And that also 


१ A अवच्छेथवास्तवत्वम्‌ २ A drops अत्र 
३ 4 अवच्छेदकलस्याङ्गीकारात्‌ A अवच्छेदकत्वाङ्गीकारात्‌ 
Y A य॒थाथशञानकर्तृत्वामिष्यते 
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aaa किं, न स्यात्‌? न च तत्र वास्तवंसंबन्धेनोपपत्ति!, कर्णगष्कु- 
लीसंयोगमात्रस्य निरवयवे नभसि संबोत्मना वर्तमानत्वेनातिप्रसञ्जकत्वा- 
संयन्धान्तरभङ्गीकर्तव्यम्‌ | तच्च नमसि कल्पितमेव वास्तवसंवन्थान्तरा- 
भावात्‌ | एवं ध्वनिधर्माणां भ्वनिगतत्वेन भाने, वणानां विभ्वूनामालुपूर्वि- 
विशेषाज्ञानादतिप्रसङ्गन, ततोऽ्थवोधासंभवात्‌, वर्णनिष्ठत्वेनेव हखत्वादि- 
आनमङ्गीकर्तव्यम्‌, तच्च कस्पितमेव । प्रत्युत, अन्यथाख्यात्यम्युपगमात्‌ 
तेपामसतोऽपि संसर्भेस्यावच्छेदकत्वस्‌ | अस्माकं तु, अनिर्वचनीयख्यात्य 
भ्युपगमात्‌, असदिलक्षणत्वेनार्थक्रियाकारित्वयुपपद्यत एव | अत एव 
चेतन्येञ्द्रये प्रमाणजन्यापरोक्षान्तःकरणवृत्रेवाज्ञाननाशकत्वाङ्गीकारेऽपि न 


would be just imaginary on account of the absence of any 
other real contact in the sky. Likewise, when the ramifica- 
tions of the sound are apprehended as belonging to` the 
sound, there would be just anarchy on account of the non- 
comprehension of distinction as regards the order of priority, 
in the all-pervading letters, and therefore as there would 
be the impossibility of understanding the meaning, we have 
got to admit the comprehension of shortness etc., as residing 
in the letters themselves,— and that would be all imagi- 
nary. Further again, because they admit Anyatha-khyati, 
according to their view, even a non-existing contact can be 
a characteristic. But in our view, because we admit the 
Anirvacaniya-khyati, there would rightly. be. existing the 
power to bring into effect the effective action, on account of 
its being different from non-existence. For this very reason, 
there is no fault even if the direct realization in the mind 
produced by the means of proof is admitted to destroy 
the Ajñāna in the case of the non-dual Sentienoy, because 
ee 
१ 4 वास्तवसंबन्धान्तरासंभवात्‌ २ 4 -.. आनुपूर्वी ... 


३ 4 अनिवंचनीयख्यात्यभ्युपगमात्‌ 
१३ 
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दोषः, पारंमाथिकसचाभावेऽपि व्यावहारिकसत्ताज्ञीकारात्‌ | -न च खेमा- 
दिज्ञानतुल्यता दोषः, भावानवबोधात्‌ खरूपसत्वं हि न प्रामाण्यप्रयोज 
कस्‌, त्वन्मते घटादौ TASHA प्रामाण्याभावात्‌ | किंतु, - अबाधितज्ञॉत 
विषयत्वम्‌ | तच खमादिज्ञाने नास्त्येव | अत एव मिथ्याज्ञानविषयत्वात्‌ + 
sf खमादिवन्मिथ्येति पदासतम्‌। खरूपतो मिथ्यात्वस्याप्रयोजकत्वात्‌। 


मिथ्यात्वस्य १ | CE १ 
विषयतो मिथ्यात्वस्य बाधामावादसिद्धेः | थू ese 


अबाधितविषयतयाग्राम । कल्पितेनापि प्र 
विम्बालुमानम्रामाण्याच, स्वभार्थस्याप्यरिशादिसचकत्वाच | चिचदुपल- 


although there is no real nature, existence for ee ee 
purposes is admitted. Nor, further, is there the fault 
viz. its being similar to the knowledge in dreams etc., for, 
owing to the non-comprehension ( of the object) its real 
nature is not the producer of its authoritative nature, as 
according to your view even though that exists in the case 
of a jar etc., there exists not its authoritative nature, but 
its referring to an unstultified object. And that surely 
exists not in the case of the knowledge in dreams etc. For 
this very reason, is discarded the view that Brahman also 
being the object of false knowledge is false like a dream 
etc., because from its very nature it is not the cause of false 
nature. And the false nature from the point of view of 
the object is not established owing to the absence of stulti- 
fication. And because the unauthoritative nature is not 
admitted even of the inference about fire, produced by the 
illusion of smoke, because it concerns an object not stultified. 
And because the inference about a real object from the re- 
flection although imagined is authoritative, and because the 
objects in the dream do indicate good fortune etc.. And 


$ A drops पारमार्थिक ... दोषः २ A सत्ताभावेऽपि 
३ A भावाबबोषरूपसतयत्वं 090 Y A अबापितश्ञानविषयत्वस्‌ 
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ब्धमन्रादेजीगरेऽप्यनुबृत्तरबाधाच | एवं मिथ्याभूतादपि ज्ञानात्पारमार्थिकी 
merits विरुष्यते | पारमार्थिकत्वे बाधाभावस्येव प्रयोजकत्वात्‌ | 


[ ४३ ] एवं सम्रकारत्वनिष्प्रकारत्वविकरपोऽप्यजुपपन्नः | सप्रेकार- 
सवस्यानङ्गीकारपराहतत्वात्‌ | न च निष््रकारकस्याज्ञाननिवर्तकत्वमजुपपन्नम्‌/ 
अधिष्ठानग्रमातवेनैवाज्ञाननिवर्तकत्वात्‌ | यत्र॑ सम्रकारकमधिषठानं तत्र सः 
प्रकारा प्रमा, अपेक्ष्यते । यत्र तु निष्प्रकारक्मधिष्ठानं तत्र निष्मेकारिकेव 
प्रमा, अपेक्ष्यते तस्या एव तत्र समर्थत्वात्‌ । न चैवं कार्यकारणभावद्वय- 
कल्पने गौरवम्‌, अधिष्ठानप्रमात्वेनानुगतत्वात्‌ | अधिष्ठानत्वं च अमः 


because the continuity of some chants etc., sometimes 
understood in dream, in the waking state stands unstultified. 
—Thus even from the knowledge that is dubbed as false, the 
attainment in reality of Brahman is not open to question, 
because the absence of stultification alone is the sine qua 
non of a thing being real. 


[ 43 ] In this way, the alternatives, being possessed 
of a mode, or not being possessed of a mode also cannot 
stand. Being with the mode is out of question, because it 
ig not admitted (by us). Neither is it improper for some- 
thing not possessed of a mode to be the remover of Ajñäna, 
because the removing of the Ajüüna is due to the right 
knowledge itself about the basis thereof. Where there is-a 
base with a mode, there is required the right knowledge 
with the mode. But where the base is without a mode, there 
is required (only) the modeless right knowledge itself, 
because that alone is competent (for the task) there. Nor 
in this manner would there be clumsiness.in postulating 
two ideas about the relation of cause and effect. Because 
there is the persistence of the right knowledge of the base. 
8 के के SBI RSE = 


t A सप्रकारस्या २ A अनज्ञीकारण पराहतत्वात ३ A सप्रकारमधिष्ठान 
x À निष्प्रकारमविष्ठानं ५ 2. निष्मकारेक ६ A कारणभावद्दयकड्पनागौरवम्‌ ७ A अनुश्मात्‌ 
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जनकाज्ञानविषयस्वम्‌ , अज्ञानविषयस्वमात्रं वा ।.न चेवं सति प्रमेय 
द्रव्यम्‌, इत्यादिनापि घटाद्याकाराज्ञाननिवच्तिप्रसङ्ग:, अधिष्ठानविषय- 
प्रमात्ववत्‌, इति वाच्यम्‌, प्रमेयत्वस्य केत्रलान्वयिनोञ्नङ्गीकारान्‌) न 
तज्ज्ञानस्य सर्व विषयस््म्‌ | ' द्रव्यम्‌? इति ज्ञानस्य च घटत्वादिसामान्य- 
विषयत्वाद्‌, व्यक्तिमात्रविषयत्वेऽपि न विशिष्टविषयस्वम्‌ । एवम्‌ 
“इद्‌म्‌' इति ज्ञानस्यापि पुरोदेशबत्तिव्यक्तिमात्रविषयत्वम्‌, न घटत्वादि- 
विषयत्वम्‌, उत्तरकाले संशयदर्शनात्‌ | तेन ततो न विशिष्टविषया, 
जञाननिशृ्ति्रसङ्गः, समानग्रैकारविरोषणग्रक्षेपेऽपि प्रमेयवानितिज्ञानात्‌ 


The nature, of the base has for its object the Ajñāna, pro 
ducing the illusion or it is merely of the nature of the object 
of Ajüüna. Nor again should it be argued — if that be the 
case there would be the unwelcome result, the removal of 
Ajüana of the form jar and others even from (the know- 
ledge) what is to be known is a substance etc., like the 
right knowledge of the object of the Adhisthdna — because 
the nature of being the object of knowledge is not ad) 
mitted in only the object having a positive ( affirmative - 
connection, that knowledge cannot cover all objects. The 
knowledge, ‘( this is) a substance’, concerning itself with 
the generality jarness etc., does not concern a particular 
object although it concerns only the individual. Likewise 
even in the vase of knowledge, ‘this’,— it concerns only 
the individual situated in front, and does not concern jarness 
etc., because a doubt is entertained later on. Therefore 
on account of this there is no unwelcome contingency of 
the removal of Ajiiina about particularised objects; ( and) 
there would be the unwelcome contingency of the removal 
of Ajiüàna concerning all objects, from the cognition ( I) 


17 amm. * A समानप्रकारकल्लविशेषेण ... 
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सर्वविषयाज्ञाननिवृत्तिश्रसङ्गः | घटत्वादेरापि प्रमेयत्वेन तज्ज्ञानस्य घटत्वा- 
दिग्रकारकत्वात्‌। अत एव सामान्यधमाग्रकारकेतिविशेषणगरक्षेपेऽपिं न 
निस्तारः । प्रमेयो घट इत्यादिज्ञानात्‌ घटाद्याकाराज्ञाननिञस्यभावापातात्‌) 
अविषयत्वप्रकारविषयत्वग्रकारकत्वादेरनुगतस्याभावाच । अथ) ' एतदोषः 
परिजिहीर्षया विशिष्य कार्यकारणभावः कल्पनीयः, घटाज्ञानत्वेन नाञ्यता 
घटत्वप्रकारकग्रमात्वेनेव नाशकता, एवं सर्वत्रापि, इति चेत्‌, ale सर्वत्र 
कार्यकारणभावानां freenet यावता विशेषणेन विना न RiR तत्र 


horae aie soon a हई Loo 
know the object, even though the qualifying factor, viz. à 
similar mode is thrown in. Even in the case of jarness 
etc, which can be the object of knowledge, the know 

ledge is possessed of the mode jar-ness eto. For this 
very reason, even. though the qualifying factor as not 
having the mode of the genusquality is thrown in, there 
is no clearing away of the field. Because from the know- 
ledge ‘ the object of knowledge is the jar’ etc., there would 
follow the absence of the removal of Ajfigna having the 
form of a jar etc., and there would be the absence of conti 

nuity of being the mode and the object, and mode and the 
non-object etc. Ifit is argued — in order to get rid of this 
fault a particularised relation of cause and effect should be 
entertained, (so that ) there would be the perishable nature 
on account of the Ajfiina about a jar and the destructive 
nature by the nature itself of the right knowledge with the 
mode jar-ness, (and) this ( would be the state of things ) 
everywhere; — (our reply is)— then in that case, the 
relation of cause and effect being different everywhere, 
(the reasonable view should be) where ( the ‘cause and 
effect’ relation ) does not become completely effective 
without which qualifying factor, there only that much 
eee झट ला डा सिता 


2 A drops अविषयत्वप्रकार --- A... अविपयत्वाप्रकार + 
२ A भिन्नत्वादपि यन्न 
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तावदेवोपादातव्यस्‌ | अत्र च जह्माज्ञाननिवृत्तित्वेन अह्मप्रमात्वेनेव कार्य- 


कारणभावोपपत्तो न ब्रहमत्रप्रकारकेति विशेषणयुपादेयम्‌ , गौरवात्‌ अनु- 
पयोगात्‌, विरोधात्‌, च । अत एव व्यवहारत्वेन व्यवहर्तव्यज्ञानत्वेन 


छार्यकारणमावे व्यवहर्तव्यत्वस्यानुगतस्याभावात्‌ घटव्यवहारत्वेन घठज्ञान- 
सेने्यादिविशेषपर्यवसाने) धटज्ञानव्यवहारत्वेन घउज्ञानत्वेनेव कल्प्यते 
कार्यकारणभावो न तु घटज्ञानत्वेन, गोरवात्‌, अनुपयोगात्‌, विरोधात्‌ , 
च, इति । घटज्ञानस्येव स्वव्यवहारहेतुत्वेन स्वप्रकाशत्वसिद्धि!, इति, 
अन्यदेतत्‌ | अथवा सामान्यधर्ममात्राप्रकारकसमानविषयप्रमात्वम्‌ , अज्ञान 


should be accepted. And here in this case, the relation 
of cause and effect being properly accounted for by the 
right knowledge of Brahman itself owing to the removal 
of Ajiiàna about Brahman, the qualifying factor, having 
the .mode of being Brahman, should not be accepted on 
account of its being clumsy (to do so), on account of its 
Serving no purpose and on account of the contradiction 
For this very reason, on account of the absence of the conti- 
nuity of the nature of being fit for practical dealings in the 
relation of cause and effect, due to the knowledge of ( things ) 
fit for practical dealings on account of its having practical 
dealings, when it culminates into something particular owing 
to its possessing the knowledge of ‘a jar’ etc., owing to 
the practical dealing with the jar, the relation of cause and 
effect is entertained by the possession of the knowledge of 
the jar itself, owing to the practical dealing associated with 
the knowledge of a jar; not on account of the possession 
of the knowledge of a jar, on account of its being clumsy 
(६० do so), on account of its serving no purpose, and on 
account of the contradiction, That the knowledge of a jar 
itself establishes its self-illumining nature owing to its being 
the cause of practical dealings regarding itself — this is 
quite another matter, Or, the right knowledge about the 
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निवृत्तौ प्रयोजकम्‌ | अत्र प्रमेयमिति ज्ञानेऽतिव्यासतिनिवारणाय सामान्येति। 
प्रमेयो घट इत्यादावच्याप्तिवारणाय मात्रेति विशेषणम्‌ | तेनेदं विशेषः 
प्रकारके ebur STU | न च सामान्यमोत्रप्रकारके जञानेऽच्यासिः, 
qq, अनिदं वा, प्रमेयम्‌, अप्रमेयं वा, इद्यादिसंशयाद्यदशनात्‌ , 
सामान्यैसात्रप्रकारकज्ञानानङ्गीकारेण तद्वारणुस्यानौचित्यात्‌ | अत्र च, 
अप्रामाण्यशङ्कानास्कन्दितत्वं प्रमाविशेषण सर्वत्र KEI | तच, अप्रामाण्य- 
शङ्कासामम्यसमबहितत्वं दोषविशेषासहकृतत्वं बा, तेन नासंभावनादि- 
कलुपितज्ञाने व्यमिचारः। न हि प्रतिबन्धवशेन कार्यमजनयतो हेतोर- 


same object possessing only the generality-nature without 
any particular mode, is the cause of the removal of Ajfiana. 
Here, the expression ‘generality’ is put in to ward off 
the fault of being over-extensive, in the case of the know- 
ledge ‘( This is) the object of knowledge’. ( The expression ) 
‘only’ is put in as the qualifying factor, in order to ward 
off the fault of being less extensive in ( cognitions ) like ‘a 
jar is the object of knowledge’; so that ‘this’ would be 
continuing in something modeless and in that having & 
particular mode. Nor does this involve being less extensive 
in the case of cognition which has the mode of generality 
only, because there is no doubt perceived such as ‘this’ 
or ‘not this’, *object-of-knowledge' or ‘ no-object-of know- 
ledge’, because when you do not admit the cognition 
having the mode only of generality, it is improper to ward 
it off. And here, however, the qualifying factor ‘right 
knowledge’, not challenged by any doubt about 108 unautho- 
ritative nature should be understood everywhere. And that 
is, not being affected by the parapharnelia of doubt about its 
unauthoritativeness or its not being associated with a parti- 
cular fault, so, there would not be any violation in 


DICTU ae 
4 A निष्प्रकारके २ A सामान्यधमंप्रकारके 
4 सामान्यधर्ममात्रप्रकारके ३ A सामान्यधमंमात्रप्रकारक ; . 
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gei भवति | | 
[ ४४ ] यत्तु सत्तावधारणरूपख, अज्ञाननिवर्तकत्वाभ्युपंगमात + 
अनम्यासदशापन्नज्ञानय च तद्गूपत्वाभावात्‌ , उक्तविशेषणमन्तरेणापि न 
व्यमिचारः, इति तदसत्‌ | एककोटिकज्ञानस्य सत्तावधारणरूपज्ञानात्‌ 
अन्यूनानधिकविषयस्थ प्रमाणजनितस्य किं नाम सत्तानवधारणरूपलस , 
येन न व्यभिचारः? इति | निश्रयत्वाभावः, इति चेत्‌, न । संशयभिन्नत्वस्थ 
जातिविशेषस्य वा निश्चयत्वय, अत्राप्यङ्गीकारात्‌ । संशयादिविरोधित्वं 
निशयत्वम्‌, तचे, अत्र, नासि, उत्तरकाळे संशयादिदथनात्‌ इति पत qd, अत्र, नास्ति, उत्तरकाळे संशयादिदशनात्‌, इति चेत्‌, 


respect of cognition soiled by improbability ete. For surely 
a cause not producing the effect under the force of obstruc- 
tion does not cease to be a cause. 


[44 ] As to(what is stated about ) the cognition having 
a definite form about the existence because it is admitted 
as the remover of Ajfiina; and because the cognition which 
has not attained: to the state of repetition not being pos- 
sessed of that form, there would be no violation of the 
rule even without the qualifying factor spoken of — that is 
wrong. What kind of non-ascertainment of the existence 
ean there be in the case of cognition pointing out to only 
one end, produced by means of proof, having an object 
neither more nor less, from the cognition having a definite 
form of existence, so that there would be no violation of the 
rule? If (you say that there is) the absence of certainty, 
(our reply is) — no. For, here also has been admitted 
the certainty as being different from doubt or as having 
a particular genus. Certainty is being opposed to doubt 
etc., — that however exists not here, owing to the doubt 
etc. being noticed later on,— if (you argue like that), 
then you have come to the right path. And we do not see 
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af, आयातं मार्गे | तच, असदुक्ताग्रामाण्यशङ्कानास्कन्दितत्वातिरिक्तं 
न पश्यामः, इति, अलमव्युत्पन्नचिडम्बनया | 


[ ४५ ] ag, इदं ताकिक्मतसिद्धनिविकल्पकेऽतिव्यास्म्‌ , तत्र, 
उक्तरूपसत्तवात्‌ ; अज्ञाननिवर्तकत्वाच | न तत्र मानाभावात्‌, विशिश्ज्ञान- 
मात्र प्रति विशेषणज्ञानस्वेन कारणत्वात्‌, “ घटोञ्यम्‌ इति विशिष्टज्ञानेऽपि 
विशिष्टद्यानत्वेनेव हेतुता, विशेषणज्ञानजन्यत्वं ' दण्डी पुरुषः ' इत्यादि- 
ज्ञानदृष्ान्तेनानुमीयते | तचच, ज्ञानम्‌, अनवस्थाभयात्‌, अविशिष्टमेव सिध्यति, 
इति चेत्‌, न | प्रत्यक्षानुमितत्वव्यतिरेकेण बिशिष्टज्ञानत्वस्य कार्यताव- 


BD ee सन्स 
that it is different from being unchallenged by any doubt 
about the unauthoritative nature spoken of by us — enough 
of these stupid vapourings of an uncultured one ! 
[45] Now, I say (says the objector )— this ( your . 
view) is over-extensive in respect of the indeterminate esta- 
blished by the view of the Logicians, because that possesses 
the form spoken of and has the capacity to remove Ajiiana. 
In that connection, owing to the absence of ( other) means of 
proof, the cognition of the qualifying attribute being the 
cause with reference only to the particularised cognition, 
even in the case of the particular knowledge in the form 
‘This is a jar’, there is not the nature of the cause by its 
being the qualifying knowledge itself; that it is produced by 
the knowledge of the qualifying attribute is inferred by the 
illustrative instance of the cognition in the form ‘A man 
possessed of a staff’ etc. And if it is argued that that cogni- 
tion becomes established as unparticularised itself, otherwise 
there would be the danger of endlessness — ( our reply is) — 
no. No means of proof other than Direct Perception and 
Inference exists for the nature of the particularised cogni- 
tion being characterised by the nature of the product. And 
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च्छेदकत्वे मानाभावात्‌ | तस्मिन्‌ सत्यपि प्रतयकषत्वादिरूपेण कार्यकारण 
भावस्यावश्यकत्वात्‌ , तस्य च विशेषणविदोष्येन्द्रियसंनिकर्षादिरूपेण EK 
वादेव, न, अलौकिक कार्यकारणभावान्तरं कल्पनीयस्‌। तख च नित्या- 
जुमेयत्वाभ्युपगमात्‌, न मानान्तरसंभावना, अपि । यदि च तार्किक; 
सहैकरूप्यमपेक्षितम्‌, तदा, अपरोक्षखरूपा, इति प्रमा विशेषणीया। तार्किक- 
सिद्धनिर्विकल्पख नित्यानुमेयत्वेन, अपरोक्षखरूपत्वामावात्‌ | अस्मन्मते तु 
तस्याः साक्षात साश्चवेद्यत्वात्‌, न कोऽपि दोषः | 

[ ४६ ] तद्य निर्गेलितार्थ/-- सामान्यघर्ममात्राप्रकारकसमानविपय- 


even though it is there, the relation of cause and effect in 
the form of Direct Perception etc. being essential, and that 
being postulated, verily, in the form of the qualifying and 
the qualified, the’ close contact with the sense-organs etc, 
another unusual relation of cause and effect need not be 
thought of. And that being admitted as always inferable, 
there can not be the possibility of another means of proof 
also. If you, however, desire its having the same form, 
in company with the Tarkikas, then you will have to qualify 
‘the right knowledge’ as ‘having a nature directly per- 
ceivable’. Because the ‘ indeterminate ' established by the 
Logicians being always inferable has not a directly per- 
ceivable nature. According to our view, however, there 
is no blemish whatsoever, because that is directly cognisable 
by the Witness. 


[ 46 ] Therefore, this is what the whole sense boils 
down to. The nature of directly perceivable right know- 
ledge which is possessed of only the attribute of generality, 
without any particular mode, and is not associated with 
particular blemishes referring to the common object, is 
So 
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कदोषविशेषासहकृतापरीक्षप्रमाखम्‌, अज्ञाननिंबर्तकत्वमज्ञाननिवर्तकतावच्छे- 
दकम्‌ । अपरोक्षत्वं च खरूपतो विषयतश्च विवक्षितम्‌; इति न, अनुमा- 
नादौ निर्विकल्पके चातिव्याप्तिः । 


ननु ्रह्मणो नि्धर्मकत्वात्‌ तत्र विषयताया अप्यनुपपन्नत्वात्‌, तद्वि- 
पयज्ञानत्वमपि qeu; विषयता हि कर्मता, तदङ्गीकारे तस्य क्रियाफल- 
शालित्वेन घटादिवज्ञडत्वापत्तेश्च, तद्विषयतासँमवेनैव ज्ञानं तदज्ञाननिव- 
तंकमिति चेत्‌, न। समानविषयत्वस्य निवर्तकतावच्छेदकत्वात्‌, अन्यथाति- 
प्रसङ्गात्‌, तद्विषयज्ञानाजनने तत्र वेदान्तानां प्रामाण्यालुपपत्तश्च | न तत्‌, 


being the remover of Ajfiana, characterising being the 
remover of Ajüüna. Being directly perceivable is meant 
to be understood from its nature and its object, and so it 
cannot be over-extensive respecting Inference etc. and the 
indeterminate. 


(If the objector argues)— if Brahman is not pos-. 
sessed of Dharmas and the nature of object also is im- 
possible there, the knowledge of its object also is difficult to 
have ; for, being the object is the state of Karman; if that 
is admitted, then that being habituated to giving the fruit 
of action, it would perforce be non-sentient like jar etc.. 
If it is argued that its knowledge, verily, possibly referring 
to its object would be the remover of that Ajfiana — ( our 
reply is) — no. Because only something having a common 
object is characterised by the nature of being the remover ; 
otherwise, there would be all anarchy. And there would 
be the absurdity of the Vedanta passages not being the 
authority, by the non-production of cognition about that 


१ A अज्ञाननिवतेकतावच्छेरकम्‌ २ A वा अतिव्याप्तिः 
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y A तद्विपयकशानाजनने ६ Aaaama & नच तत्र 


CCO. Vasishtha Tripathi Collection. Digitized by eGangotri 


१०८ ठं वेदान्तकल्पळतिका 


' अज्ञाननिवर्तकत्वम्‌, तेन च तत्‌, अज्ञाननिवर्तकतामात्रेण तद्विपयमुपचर्यते) 
इति वाच्यम्‌ । अन्योन्याश्रयत्वात्‌, तद्विषयत्वेन तदज्ञाननिवर्तकत्वस्‌ , तेन 
च तहिषयत्वमिति | न च तद्विषर्येतामात्रेण, अज्ञा्ननिवर्तक कापि सिद्धम्‌। 
^ ~ es A इति 
तस्येवाधुना विचार्यस्वात्‌ | कल्पिता विषयता न कर्मत्बमावहति,इति चेत्‌ „ 
न्‌, वास्तवविषयतायाः ङुत्राप्शनङ्गीकाराद्‌ व्यावहारिकत्वस्य समानत्वात्‌ । 


[ ४७ ] अत्र ब्रूमः ब्रह्मणो ज्ञानविषयतासंभवेऽपि ज्ञानस्य 
ब्रह्मविषयता वर्तते, सा च तद्विम्बग्राहकत्वं वा, अन्यदेव वा किंचिद- 
निर्वेचनीयम्‌ | न च द्रव्यातिरिक्तस्य जन्यधमोनाश्रयत्वात्‌, अजन्यत्वे च, 


object. Further, you cannot say that it has the nature 

of being the remover of Ajiiàna and by that very nature, 

being the remover of that Ajñāna, its being the object is 

Stated metaphorically. Because there is the fault of mutual 

interdependence — there is the nature of being the remover 

of Ajüana owing to its being the object of that; and by 

that ( being the remover of Ajñāna ) it is the object of that. 

Further, nowhere is it established that one is the remover 

of Ajfiina, merely by being the object. Because that itself 
is now being considered. If it be argued that the nature of 
being an object which is imagined, cannot lead to ‘its being 

the cbject — ( our reply is) no; because nowhere have we 

admitted the real nature of the object, its being there for: 
mere practical dealings is common ( to both ). 


[ 47 ] In this connection we say — Though it is impos- 
sible for Brahman to have the nature of the object of 
knowledge, the knowledge has Brahman for its object, and 
that ( having Brahman for its object) is either the nature 
of perceiving the original object or quite something else in- 


१ ने अशाननिवत्तेकत्वमात्रेण A तद्विपयत्वमुपचर्यते ३ A तद्विपयतामन्तरेण 
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अतिप्रसङ्गात्‌ , अनिरूपणाच्च कथे ज्ञाननिष्ठा विषयता, इति वाच्यस्‌ , ज्ञान- 
स्याप्यन्तःकरणपरिणामत्वेन द्रव्यत्वात्‌ , द्रव्यत्वाभावेडपि जन्यघर्माश्चयत्वे 
विरोधाभावाच, द्रव्यादिपरिमाषाया अप्रयोजकत्वाच । विपयतेव चाकारः 
प्रतिविषय विलक्षणः | अत एव ब्रह्माकारापरोक्षप्रमात्वेनेव, अज्ञाननिवृत्ति- 
कारणतायामनतिम्रसक्तायां संभवन्त्यां न सामरन्याग्रकारका, इति विशेषणम- 
पेक्षितस्‌ , अज्ञाननिवर्तकत्वखरूपाकारापरोक्षम्रमात्वस्य सर्वत्रानुगमाच । न 
च ' इद्स्‌ ' इत्याकारं ज्ञानं ` घटाकारस्‌ ' इति शङ्कितुमपि शक्यम्‌, 
आकारमेदस्य स्फुटतरसाक्विप्रत्यक्षत्वात्‌ | अन्यथा, तयोज्ञांनयोरेकप्रेकार- 


describable. Nor should it be argued — How can the 
nature of an object be residing in knowledge on account of 
something apart from a substance, not being the resort of 
the Dharmas produced? And if they are not produced there 
would be just anarchy, and that cannot bear scrutiny — for, 
the knowledge also is a substance because it is a transform- 
ation of the inner sense-organ, and even though it has no 

nature of a substance, there can be no contradiction regard- 
` ing the resort of the Dharmas produced, and the termino- 
logy ‘ substance’ etc. serves no purpose. The nature of an 
object is some form, and that too is different for each object. 
Therefore, because of the removal of Ajiiana not over-exten- 
sive being quite possible by the direct right knowledge 
itself in the form of Brahman, the qualifying attribute — 
not having the mode of generality — is not wanted as the 
direct right knowledge having the form of the nature of 
being the remover of Ajiiana persists everywhere. And 
further, it is not possible even to think of the cognition in the 
form ‘ this’ as ‘having the form of jar’, because the diffe- 
rence in form is directly perceivable by the Witness quite 
distinctly. Otherwise it would be possible to state shame- 
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त्वस्यापि निस्नरपेण वक्तुं शक्यत्वात्‌ | तत्र चानुभव एव शरणम्‌ । तच 
प्रकृतेपे तुल्यस्‌ | 


[ ४८ ] अस्तु था ब्रह्मण्यपि कल्पिता विषयता | न च कर्मत्वेन 
जडत्वापातः, इति वाच्यस्‌, खसमानसत्ताकविषयताया एवं कर्मत्वापा- 
दकत्वात्‌ | सा च wen संभवति | उभयोरपि व्यावंहारिकसत्त्वेन 
तुल्यत्वात्‌ | ब्रह्मणि तु परमार्थसति व्यावहारिक्यपि विषयता परमार्थ- 
सत्त्वाभावेन न समाना, इति किमलुपपन्नम्‌ ? एतेन 

८ तं त्वौपनिषदम्‌ ? I (SEs 3. ९ 8२/65) 
इति श्रुतिरप्यनुग्रहीता भवति | 


lessly that both these cognitions have just only one mode. 
In such cases, realisation alone is the (last) resort. And 
that is equally available in the present case. 


[ 48 ] Or, let there be an imagined nature of object even 
in the case of Brahman; but it should not be argued that 
the nature of Karman involves ( Brahman’s) being non- 
sentient, because only the nature of object which has a com- 
mon existence with itself, produces the nature of Karman, 
and that is possible ( only ) in jar and others, because even 
both of them stand on the same footing, existing for practi- 
cal dealing. But in the case of Brahman which has ‘ real 
existence’, the nature of being an object even concerned 
with practical dealing, is not common as there is the absence 
of ‘ real existing nature — thus what is not accounted for 
here? Thus (by taking such a. view), the Sruti ( passage) 

* Him, ( the Purusa ) propounded in the Upanisads ' 
( Brha. III. 9. 26) 
would also be properly respeoted. 


१ A व्यावहारिकत्वेन 
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अथवा चैतन्यविषयतैव जडत्वापादिका, न तु दृत्तिविषयतापि | 


८ यतो वाचो निवर्तन्ते ! ( तैत्ति. २. 9 )- 
४ न चक्षुषा गृह्यते नापि वाचा ? * (मु. ३. १.८) 
. ‹ तं त्वोपनिषद पुरुषं पृच्छामि ` (WE ३. ९. २६) 
‹ नावेदविन्मनुते तं ब्रृहन्तम्‌ ? | ( शाट्या. ४ ) 
८ वेदेनैव यद्‌ वेदितव्यम्‌ ? (gg. ५. 2) 


इत्याद्युमयविधशुत्यनुसारेण कल्पनात्‌ | 
यत्तु फलव्याप्यत्वम्‌ एव, अस्य शास्त्रकूडिनिराकृतम्‌ । ब्रह्मण्यज्ञान- 
नाशाय वृत्तिव्यापिरपेक्षिता, इत्युक्तत्वात्‌, फलव्याप्यत्वमेव जडत्वापादक- 


Or, being the object of sentiency itself is the producing 
cause of non-sentiency, but not also being the object of the 
mE . Because that would be the idea in conformity 
with the Sruti-passages propounding both these, such as — 

‘From whom words turn away’ ( Taitti. II. 4 ) 
‘It is neither perceived by the eye, nor by words’ 
( Mu. IIL 1. 8) 
‘ Buf I am asking you about that Purusa propounded 
in the Upanisads’ ( Brha. III. 9. 26) 
*One who does nob know the Vedas, cannot think of 
that vast one’ (Satya. 4) 
* What is fit to be known only by the Vedas’ 
( Brha. V. 1) 

As to what they say that the Süstra-authors have 
disproved merely its being pervaded the fruit; some argue 
that being pervaded by the fruit itself, is the producing 
eause of non-sentient nature, because it has been stated 
that for the destruction of Ajñāna about Brahman is needed 
invariable association with its functioning —(to this we 
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मित्याहुः तत्‌ नं । प्रमाणजन्यान्तःकरणवृत्त्यमिव्यक्तचेतन्यस्थैव शाखे 
फलत्वव्यपदेशात्‌, तदव्याप्यत्वसैव जडर्‍्यापादकत्वे ब्रह्मण इव. साक्षि- 
भास्यानामपि जडत्वं न स्थात्‌ । चैतन्यकर्मता तु चिङ्भिन्नत्वावच्छेदेन 
सर्वत्रैवेति, सेव जडत्वप्रयोजिका | उदाहृतकारिक्रायामपि चेतन्यमात्रपरमेव 
HOH, इति द्रष्टव्यम्‌ । न d वृत्तिविषयत्वे । तहुपरक्तचेतन्यविषय- 
खमपि नियतम्‌, उत्तेशिदाकारगर्मिण्या एवोपपत्ते! | तदुक्तम्‌ 
८ वियद्वस्तुखभावानुरोधादेव न कारकात्‌ | 
वियत्संपूर्णतोत्पत्तौ कुम्मस्यैवं इंशा धियाम्‌ ॥ 


reply) that is not so. Because the sentient nature itself 
manifested by the functioning of the mind, and produced by 
the means of proof, is designated in the Sastra as the nature 
of the fruit; and if nut being pervaded by that itself is 
the producing cause of non-sentient nature, there would not 
be the non-sentient nature of entities appearing to the 
Witness also, like that of Brahman. The activity of senti- 
enoy does exist, however, everywhere, characterised by the 
difference from * Cit', and that same is the producing cause 
of non-sentient nature. Even in the Karika, given as an 
instance, the word fruit must be understood as pointing 
out only to the sentiency, but not to being the object of the 
functioning. There does exist invariably the nature of the 
object of sentiency affected by it, because the functioning 
rightly takes its place as involving the form of the ‘ Cit’ 
within. It has been said — 

‘In the case of the origination of the complete sky, 
verily, it exists in conformity with the nature of the Viyat- 
entity itself, not from any producing cause; the same 
obtains in the case of the jar, on account of the perception 
of the ideas.” 

cc क्ल Sl ee HERES 
१ A drops तु २ A ननु ag... ३ A wet: 
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घटदुःखादिरूपत्वं धियो धर्मादिहेतुतः | 
खतःसिद्भार्थसं्रोधन्याप्तव्त्वनुरोधतः ॥ 

( Je. वा. का. ५४३-५४४ ) 
इति । तथा च चैतन्यविपयत्वेन जडत्वं दुर्वारमेब | इच्युपरक्तचैतन्यस्य 
खयमेव चैतन्यरूपत्वात्‌, न तद्व्याप्यता फले फलान्तरानुपपत्तेः | तङ्कि- 
नरानां तु खतो भानरहितानां तद्व्यास्तिरवश्यमेवाश्रयणीया, इति न कोऽपि 
दोषः | तदुक्तम्‌-- | 

८ परागर्थप्रमेयेषु या फलत्वेन संमता | 
संवित्‌ सेवेह मेयोऽर्थो बेदान्तोक्तिप्रमाणतः ॥ ( पञ्च. ८.११ ) 
इति । 


The nature of jar, pain etc., is caused by the Dharma 
etc., of the Understanding. The invariable association with 
the comprehension of the self-established entity is in confor- 
mity with the entity.’ ( Brha. Va. Kā. 548-544 ) 


In the same manner, the non-sentient nature being the 
object of the sentiency cannot, verily, be avoided; as 
the sentiency affected by the functioning, having itself 
the form of sentiency, cannot be pervaded by it, ( the 
existence of ) another fruit in a fruit being out of question. 
In the case, however, of those that are different from it 
and are by themselves lacking comprehension, the invariable 
concomitance with it has got necessarily to be resorted to, 
— thus there is no fault whatsoever. As has been said — 


‘What Samvit has been agreed to as the fruit in the 
case of outside objects of knowledge, that same here is 
the thing to be known on the strength of the Vedanta- 
passages. ' ( Parica. 8. 11) 


१ A बेदान्तोक्तिप्रमादतः, 
१७५ 
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[ ४९ ] नलु, एवं कस्पितविषयतावत्‌ कस्पितप्रकारोअपि किमितिं 
नाङ्गीक्रियते! तथा सति न, उक्तका्यकारणमावादिकल्पनाङ्ेशः इति । 
Raq । प्रकारस्य भासमानवेशिध्यप्रतियोगित्वात्‌ , विशेषणत्वेन ज्ञान- 
विषयत्वमवस्यं वाच्यम्‌ | तथा च ज्ञानस्य खविषयानिवर्तकत्वात्‌ तस्य 
प्रकारखानिवत्तिप्रसङ्ग, फैंवुचैतन्यागोचरस केंवलचेतन्यगोचराज्ञान- 
निवर्तकत्वायोगाच | अन्यालुपरक्तचैतन्यभानस्यैव पूर्वो क्तरूपेण क्ञाननिवर्त- 
कत्वात्‌, बिषयतायास्तु तज्ज्ञानभासकसाक्षिवेदयत्वेऽपि तज्ज्ञानाविषयत्वात्‌, 
अन्यानुपरक्तचेतन्यगोचरत्वयुपपद्यते, इति बैषम्यम्‌ । तम्मादुपपद्यते FA- 


[ 49 ] I say ( says the objector )—why then is not admit- 
ted the imaginary mode also like the imaginary nature of 
the object in this way ? In that case, there would not be any 
trouble about imagining the nature of cause-and-effect etc., 
spoken of —( our reply is) — Not so. As the mode has for 
its counter-entity, the particular nature of what is being 
presented, the object of knowledge has got to be spoken of 
as particularised And further, the knowledge not being the 
remover of its object, there would not be the removal of 
its mode —an undesirable contingency. And in the case 
of what is not perceivable by the pure sentiency, there 
could not be the possibility of its being the remover of the 
Ajüana perceivable by the pure sentiency ; and because only 

‘the presentation by the sentiency not tinged by anything 
else, has the capacity of removing the Ajñāna in the afore- 
said manner. In the case of being the object, however, the 
state of being perceivable by sentiency not tinged by any- 
thing else is proper, because though it is fit to be known by 
the Witness who presents that knowledge, it is not the 
object of that knowledge — that is the difference ( between 
the vigsaya and prakara). Therefore, it is proper that the 


१ A adds ज्ञानस्य after केवलचेतन्यागोचरस्य 
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विषयता निष्प्रकारकज्ञानस्य | अत एव चाद्यक्षणे वृत्तितद्वतोः साक्षिभाख- 
त्वेऽपि न वृत्तेनिरविकल्पकत्वविरोधः | तस्याः पदार्थशोधकतर्केसंस्कृतशब्द्‌- 
जन्यायाः, अद्वितीयचेतन्यमात्राकारत्वाद्‌ , इयमेव प्रमाणफलावस्था, उच्यते | 
द्वितीयक्षणे तु चिन्मात्राकारग्रहणलब्धबलया वृत्या चिन्मात्रगोचराज्ञान 
निवर्त्यते, रज्ज्याकारग्राहिण्या gaa तदज्ञानम्‌ | ततोः्हंकारजीवत्रह्म- 
विमागाद्यध्यासनिवृत्तिः,  उपादाननाशस्थेवाव्यवधानोपादेयनाशग्रयोजक- 
त्वात्‌, अज्ञानखैँब च तदुपादानत्वात्‌ | ततस्तेन सहेव वा तदनन्तर वा 
तदुपादेयचेतन्याभिव्यञ्जकवृत्तिनि्चत्तिः | एवम्‌, इन्द्रियदेहाद्रध्यासानामपि 


modeless knowledge can have Brahman for its object. For 
this very reason, although at the first moment, the function- 
ing and the object functioning are fit to be presented by the 
Witness, there is no contradiction of the functioning with 
the indeterminate nature. Because that (functioning ) be- 
ing produced from the words fortified by logical reasoning 
investigating the meaning of the word, has the form of 
mere Sentiency without a second, this same is spoken of as 
the state of the result of the means of proof. At the second 
moment, however, by the functioning gathering strength by 
the grasping of the form of mere ‘Cit’ is removed the 
A jfigna, associated with the pure ‘ Cit’, as by the functioning 
of grasping the form of the rope, the Ajüàna concerning it. 
Thereupon follows the removal of the super-imposition of 
the divisions, Ahamkara, Jiva, Brahman etc, because the 
destruction itself of the constituent cause is the cause of 
the destruction of the unscreeued constituents, and Ajüüna 
itself is the constituent cause of that ( super-imposition ) 

Thereupon ( follows ) along with that, or subsequent to that 
the removal of the manifesting functioning of the sentiency, 
which is the constituent of that. Thus comes about also the 
removal of the super-impositions of the body, sense-organs 
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निवृत्तिः | एवं तदुपरि कस्याप्यवच्छेदकस्याभावादनुपहितचेतन्यं जीव- 
ब्रह्मजगद्धिमागशून्य॑ कत्रलीकृताज्ञानतत्कायै खप्रकाशपरमानन्दरूपतया 
सर्वदा भासमानमेव तिष्ठति, सेव मोक्षावस्था, इत्युच्यते | अज्ञानस्य चाना- 
दित्वेनाजन्यत्वात्‌, पुनरनाधज्ञानान्तरस्य चानङ्गीकारात्‌ एकस्या एवा- 
ज्ञानव्यक्तेः सरत्रोपादानभूताया आत्यन्तिकनिव्रत्ती, तत्कार्यग्रमात्रादिप्रप- 
BA, आत्यन्तिकनिवृत्त्या संसारस्य पुनरावृत्ति; | 

[ ५० ] एतेन तज्जनं खनिवत्यैम्‌, अन्यनिवत्ये वा, इति विक 
स्पोडपि निरस्तः, तस्य खकारणनाशनिवत्येत्वात्‌ । उपादानकारणनाशस्य 
कार्यनाशकत्वे सर्वेपामविवादात्‌ । इश्यत्वेन रूपेण, अविद्यया सह खनिव- 


etc. Thus, over and above that, there being no limiting 
factor, only the unscreened Caitanya remains, void of the 
divisions Jiva, Brahman and the world, with the Ajiiàna 
and its products all swallowed up, and flashing up always in 
the form of selfillumination and the highest bliss, — this 
same is spoken of as the Salvation-state. As Ajiidna, again, 
being beginningless is not something produced, and another 
beginningless Ajñāna is not admitted; when the only one 
A jfiana-individual, which is the constituent cause of every- 
thing is totally removed, the paraphernalia, its effect, knower 
etc, also being totally removed, there is no return again of 
the Sarhsara. 


[ 50 ] By this argument is removed also the doubt 
whether that knowledge is removable by itself or by some- 
thing else, because that is fit to be removed by the destruc- 
tion of its cause. lt is a matter beyond dispute for all, that 
the destruction of the constituent cause causes the destruc- 
tion of the effect. There is no blemish either even though 
( it is held that ) it is fit to be removed by itself along with 
the Avidy in its form as the perceivable. If there is the 


१ तत्कार्यमातवा दि... २ A एतेन शान 
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्यत्वेऽपि न दोषः | निवत्यंतानिवर्तकतथोरवच्छेदकैक्ये क्षणभज्ञो भवेत्‌ | 
अत्र चोक्तप्रमाविशेषत्वेन निवर्तकता, इद्यत्वेन निवत्येता, इति नोक्तदोषः | 

ननु तहिं, स्वभाद्यध्यासादिकारणीभूताज्ञानस्य जागरादिप्रमाण- 
ज्ञानेन MIM, पुनः खम्ाद्यध्यासो न स्यात्‌, उक्तयुक्तेस्तुल्यत्वात्‌ | तत्र, 
अनेकाज्ञानस्वीकारे, आत्मन्यपि तथा संभवेन मुक्तावनाचासप्रसङ्गात्‌ | 
नचु, अनयेवाजुपपत्त्या तत्राज्ञाननिवृत्तिर्नाज्ञीक्रियते | एकस्यामेव रज्ज्वाम- 
ज्ञातायां सर्पभ्रमेण धराभ्रमतिरोधानवज्जागरादिभ्रमेणापि खम्नादिश्रम- 
तिरोधानमात्रं क्रियते । अज्ञाननिवृत्तिस्तु ब्रह्मात्मेक्यविज्ञानादेवेति न 


identity of the limitations of the nature of thing to be 
removed and that of the remover, there would be the viola- 
tion of the rule about moments. In this case, there is the 
removing nature on account of the particularised right 
knowledge mentioned before and the nature of being fit to 
be removed on account of its being perceivable,—so there 
is no fault referred to. 

(The objector says) — Well then, when the Ajiiàna 
which is the cause of the super-imposition in dream etc., is 
removed by the knowledge of the means of proof, the 
waking state etc., there would not be again the super-impo- 
sitiun in dream etc., because the reasoning adumbrated ( by 
you)is the same. If it is admitted that there are many 
Ajiianas there, the same is possible in the case of Atman as 
well, and so there would be the unwelcome result — the 
absence of relief in Salvation, ( Another objector says) — 
lt is for this very absence of propriety, that the removal of 
Ajñāna is not accepted there. Like the screening of illusion 
about a stream of water by the illusion about the serpent 
on one and the same unknown rope, here is effected merely 
the screening of the illusion about dream etc., even by the 
illusion about the waking state etc. The removal of Ajfíana, 


१ A AAJA oe 
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मुक्तो, अनाश्वासम्रमङ्गः | मैवम्‌ । ब्रह्मत्मैक्यज्ञानादपि, अज्ञाननिवृत्तिसंभा- 
बना न स्यात्‌ | SATAY ज्ञानात्‌, अज्ञाननिवत्तेरदशनात्‌, इति वृद्धिमिष्टवतो 
मूलमपि हारितम्‌ | 

अत्र ब्रूमः -- नोभयथाप्यजुपपत्तिः । तथाहि- -जागरादिज्ञानात्‌ 
खम्मा्ध्यासादिनिबृत्य भ्युपममप्षे मूलाज्ञानस्यैव विचित्रानेकशक्तिखीका- 
रात्‌, एकशक्तिनाशेडपि शक्त्यन्तरेण स्वभान्तरादीनां पुनराइत्ति! संभ- 
बति । सर्वशक्तिमतो मूलाज्ञानस्येव निवृत्तो तु कारणान्तरासंभवात्‌ ताइ 
शस्य च द्वितीयस्यानज्गीकारात्‌, न, अहंकाराद्यध्यासानां पुनरुत्पत्ति 


however, is from the realisation itself of the identity «f 
Brahman and Atman, and so there is not the unwelcome 
result, — the absence of relief in Salvation. (The first 
objector says) — Not thus. Even from the realisation of 
the identity of Brahman and Atman, there is not the possi- 
bility of the removal of Ajfifna. Because nowhere indeed is 
seen the removal of Ajiiina from the knowledge. Thus 
( you are in the state of a person described as one by whom) 
*the capital itself is defrauded, of one who was hankering 
after the interest’. 

Here we say — Even under both conditions there is no 
impossibility. To explain the same — Even according to 
the view which admits the removal of the super-imposition 
in dream etc., from the knowledge in the waking state eto., 
because the original Ajñāna itself is held to be possessed of 
many various powers, even when one power is destroyed, 
by another power is possible the repetition again of other 
dreams etc. But whemthe original Ajñāna possessed of all 
powers is removed, there being no other cause possible, 
because a second ( Ajiiana) like that not being admitted, 
there cannot be again the origination of the super-imposi- 


१ A adds अपि after शानातु 
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संभवति, इति, अपुनरावृत्तिसिद्धिः । रज्जुज्ञानादिना, अज्ञाननिवृच्यज्ञी- 
कारेऽपि न कोऽपि दोषः । चिन्मात्रस्यैवाज्ञानाश्रयत्वविपयत्वसंभवात्‌ | 
जडे प्रमाणप्रयोजनाभावेन तदनज्गीकारात्‌ | | | 

न च, अज्ञानस्य चिन्मात्राश्रयत्वे कथमन्तःकरणवृत्तिरूपेण ज्ञानेन 
तन्निवृत्तिः, भिन्नाश्रयत्वात्‌ ! ज्ञानस्य च जन्यत्वेन चिन्मात्राश्रयानुपपत्तः, 
तस्य कूटयस्त्रभावत्वात्‌, अज्ञानस्य च, अनादित्वेन कोटस्थ्याव्याघात- 
कत्वात्‌, इत्युक्तमिति वाच्यम्‌ । चेतन्यान्तःकरणयोस्तादात्म्याध्यासेन, 
अन्तः्करणधर्मस्यापि चेतन्यधर्मत्वानपायात्‌ | तदुक्तं पश्चपादिकाकृद्धिः-- 


tions of Aharhkara etc. Thus is established the non-return 
again. There is again no blemish either, even if the 
removal of Ajfiina by the knowledge of the rope etc., is 
admitted. Because only the pure ‘Cit’ can possibly be the 
resort of the object of Ajüàna. That is not accepted to 
exist in the non-sentient owing to the absence of the means 
of proof and the purpose. 


. Further, it should not be argued that if Ajñāna has 
the pure ‘ Cit’ as its resort, how can take place its removal 
by the Jiiina in the form of the functioning of the mind, 
having a different resort? And Jiiina being a product 
could not possibly have the pure * Cit’ as its resort, because 
that ‘Cit’ has an immutable nature, and Ajñāna being 
beginningless cannot destroy its immutable nature, as we 
have stated acsordingly. ( Our reply is) — In the case of 
the Ceitanya and. the mind, owing to the super-imposition 
of identity, even the attributes of the mind cannot be going 
away from the attribute of sentiency. It has been said by 
the venerable author( Padmapüdacàrya ) of the Pafica- 
pad: ka — 


१ A drops इत्युक्तम्‌ 
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८ आनन्दो वि्रयानुभवो नित्यत्वं चेति सन्ति धर्माः, 
अभेदेऽपि चैतन्यात्यूथगिव भासन्ते ' 
इति | तार्विकरपि कर्णशष्डुस्यवच्छिन्नाक्राशेन खसमवायसंबन्धेन महाका- 
क्रियते A ज्ञाना 
शाश्रितशब्दग्रहणमङ्गीक्रियते | उपहितेऽपि खरूपैक्यानपायात्‌ , इति ज्ञाना- 
ज्ञानयोः समानाश्रयत्वोपपचि; । | 
न च ज्ञानस्य क्कापि, अविद्यानिवर्तकत्वादशनात्‌, ब्रहमज्ञानेऽपि 
तत्कल्पनं न स्यात्‌ , इति वाच्यस्‌। न हि, अनुमानाद्‌ ब्रह्मज्ञानस्य, अज्ञानः 
निवर्तकत्वं वयं साधयामः, येन व्यासिग्रहार्थम्‌, उदाहरणापेक्षा भवेत्‌) 
किं तु sper शरुतार्थापत््या च, इति ब्रूमः । तत्रे श्रुतिस्तावत्‌ | 
‘ Bliss, realisation of the object, eternal nature — these 
are the attributes (of Caitanya); though identical they 
appear to be as though apart from Caitanya. ° 
Even the Logicians admit the comprehension of the sound 
resorting to the great Akasa through its intimate connec- 
tion with the Akàfa limited by the hollow of the ear. 
Although screened, the identity of the natures does not 
disappear, — thus is accounted for, the state of having a 
common abode in the case of Jiiina and Ajñāna. 


Further, it should not be argued by you — Jiiana is 
nowhere seen as the remover of Avidya, so it cannot be 
thought of in that capacity even in the case of the know- 
ledge of Brahman. (Our reply is)— Not indeed do we 
establish the knowledge of Brahman being the remover of 
Ajüana from Inference, in which case there. would arise 
the necessity of an illustrative instance for the sake of 
grasping the invariable concomitance ; but we say (that it 
is established) by the Sruti and by Verbal Presumption. 
In that connection, there is the Sruti-passage for the matter 
of that, 


१ A quum २ A drops तत्र 
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बैदांन्तकल्पलतिकां १२१ 
। तमेत्र विदित्वातिमृत्युमेति (बा. सं. ३१.१८; श्वेता. ३.८, ६.१५) 
मृत्युः, अविद्या, इति NA प्रसिद्वम्‌ | तथा तत्तभावात्‌ 
€ भूयश्चान्ते विश्वमायानि्रत्तिः ? ( श्वेता. १. १०; ना. प. ९.९ ) . 
स्मृति 
: दैवी ह्येषा युणमयी मम माया दुरत्यया | 
मामेव ये ATER मायामेतां तरन्ति ते | ' (भ. गी. ७.१४) 
* ज्ञानेन तु तदज्ञानं येषां नाशितमात्मनः | 
तेषामादित्यबज्ज्ञानं प्रकाशयति तत्परम्‌ || ' ( भ.गी. ५.१६ ) 


इत्यादि | एवं 
* ब्रह्म वेद ब्रह्मैच भवति ? ( सुण्डक. ३. २.९ ) 


‘Having known that alone, one goes beyond death. ’ 
(Va. Sa, XXXL18; Sveta. III. 8, VI. 15) 
— Death (is) Avidya; this is well-established in the 
Sastra. Likewise, through the nature of reality, 
* There is the removal of the world-illusion at the end 
further again’ (Sveta. 1. 10; Na. Pa. IX. 9) 
` And ( there is the following ) Smrti ( passage ) 
‘For this my divine illusion constituted of ‘gunas’ ( is) 
difficult to surmount; who take refuge in (or, worship) me 
alone, they cross over this illusion. ’ ( Gita VIL 14) 


‘But (in) whose (case) that ignorance of the soul is 
destroyed by knowledge, their knowledge like the Sun 
reveals ( or causes to shine forth ) that Supreme. ° 


( Gita V. 16) 
etc. To the same effect ( are the passages ), 
५ One who knows Brahman becomes Brahman itself. 


( Mundaka. IIL 2. 9) 
१६ 
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१२२ घैदान्तकल्पलतिका 


८ तरति शोकमात्मवित्‌ ' (छा. ७.१.३) 
८ तरत्यविद्यां ब्रिततां हृदि यस्मिन्निविशिते | 
योगी मायाप्रमेयाय तस्म ज्ञानात्मने नमः ॥ ' 


इति | 


८ अविद्यायाः परं पारं तारयसि ' (प्रश्नो. ६-८) 


इत्यादि श्ुतार्थापत्तिश्व | अह्ज्ञानाइलभापः श्रूयमाणः, तज्ल्यवघायका- 
ज्ञाननिद्वतिमन्तरेण sitae, इति ज्ञानादज्ञाननिइत्ति गमयति । 


८ अचृतेन हि प्रत्यूढाः ' (छा, ८.३.२) 
८ नीहारेण प्राइताः ' (क्र. सं. १,८२.७) 


t The knower of Atman crosses over grief. == 


(Cha. VIL. 1. 8) 


‘A bow to that Jüünütman known through his 
wonderful power, with whom established in the heart, the 
Yogin crosses over the wide-spread Avidyà. ' 


etc. And also the Verbal Presumption in 


“You make one cross the farthest end of Avidya.’ 
( Pragno. VI. 8) 


and other passages. Because identity with Brahman from 
the realisation of Brahman, spoken of in the Sruti-passages, 
cannot be accounted for without the removal of the inter- 
vening Ajfüna, — it points out to the removal of Ajñāna by 
the Realisation. From (the passages in) the Srutis and 
Smrtis such 88 — 


८ Enveloped, verily, by Untruth ’ ( Cha. VIII. 3. 2) 


«Covered up with mist’ (R. Sa. I. 82. 7) 
: l 
2 A drops हि 
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चेदान्तकल्पलतिका १२३ 


€ अन्यद्युष्माकमन्तरं वभूव ' 
अज्ञानेनावृतं ज्ञानं तेन मुद्यन्ति जन्तवः' ( भ.गी. ५. १५ ) 
इत्या दिश्रुतिस्मरतिभ्योऽज्ञानमेव मोक्षव्यवधायकमवगन्तव्यस्‌ | 
[ ७१ ] किं च भावतो नीलाचटनाथस्य भजनाझ्ननिर्मलीकृत- 
ज्ञानचक्षुः प्रत्यक्षेणेव, अज्ञाननिवृत्तिमनुभवति । तत्र का विप्रतिपत्तिः ! 
यदि हि कस्यचिदपि तत्वावबोधे जाते, न, अज्ञानं निवर्तेत ततो व्यमि- 
चारात्कारणता न स्यात्‌, न तु A तथादशनमस्ति, एकस्यैव तस्यः 
ज्ञानेन, अज्ञाननिवृत्त्यभ्युपगमात्‌ । जीवान्तरग्रतिमासस्य च खामिकजीवा- 
न्तरप्रतिभासतदिञ्रममोत्रत्वात्‌ | जीवन्युक्ती तु, उपपत्ति वक्ष्यामः | एतेन 
SS a) Se I 0. 


८ Your heart became something else’ 
* Knowledge is covered up with ignorance; by that 
are bewildered the creatures. ’ (Gita V. 15) 


etc., it is known that Ajñāna alone comes in the way of 
salvation. 


[51 ] And further, one whose Jü&na-eye is rendered 
pure through the collyrium in the form of devotion to the 
divine Lord of the Nila mountain experiences the removal of 
Ajiiina by Direct Perception itself. What ( room for) any 
different opinion there? If, however, in the case of some 
one Ajfiina could not be turning away when the knowledge 
of Reality is produced, then there ( Jiigna ) would not be 
the cause on account of the violation of the rule on that 
account; but that is nowhere seen, because it is admitted 
that there is the removal of Ajiiana by the right knowledge 
of oneness alone. Because the presentation of Jiva as 
different is just mere illusion like the appearance of another 
Jiva in dream etc. We shall speak later on of its validity 
in the case of the Living-Liberation. By this ( argument ) 


१ ««« प्रतिभासवद्विज्म .-- 
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अज्ञान न ज्ञाननिवर्ल्यम्‌ 

अनादिभावत्वात्‌ । 

भावयत zl 
इति परास्तम्‌, उक्तथुतिस्मृत्यादिबाधितत्वात्‌ | aed च भावत्वम्‌, 
अज्ञानस्ाविनाशित्वे प्रयोजकेम्‌ , स्चमभावत्वलक्षणं वा! आद्य सदसः 
REASTAS, , तख स्वेप्रमाणाबाध्यत्वखरूपरथ सखायोगात्‌ । 
द्वितीयं तु न, अविनाशिलप्रयोजकम्‌ , अनुकूलतर्काभावातू , प्रतिकूलतक- 
प्राइतत्ाच्च THAT विनाणित्यप्रयोजकत्वाच | 


is brushed away ( contention ) — 
Ajiiina is not to be removed by Jiidna 
Because it is possessed of a beginningless nature, 
Like the ( existence ) positive nature 


because it is contradicted by the Sruti and Smrti passages 
mentioned above. Further (we ask you)— What kind of 
positive nature is there which makes the Ajfiàna indestru- 
ctible-- ( is it) existence, or a characteristic of the nature 
of negation? Apropos the first (alternative), it is not 
established in the case of Ajfiina, which is different from 
( both ) Sat and Asat, because it cannot be associated with 
existence being of the nature which cannot be stultified 
by all means of proof. Apropos the second ( alternative ) 
it cannot be the producing cause of an indestructible nature, 
because there is no suitable logical reasoning, and is driven 
away by an unfavourable logical reasoning, and because 
only the ‘Sattva’ ( existent nature ) can be the ( effective ) 
cause of the indestructible nature of Atman. - 

अयोजकम्‌ 

५ A सत्तस्थेवाविनाशित्व ... 


2 A dun A आत्मवत्‌ २ A Added उच्यते aller 
३ A सत्रमभावत्रिलक्षणं ४ A सर्वप्रमाणवाध्यत्व ... 
2 ... faire प्रयोजका .., 
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चेदान्तकदपरतिका : १२५ 


न च, आत्मातिरिक्ते सत्वाभावेन व्यासिंग्रहावसरः, सत्त्वाभावस्य 
विनाशित्वप्रयोजकत्वेन व्यतिरेकिणस्तस्य सिद्धेः | एवं धश्यस्वपरिच्छिन्न- 
त्बजडत्वादिना, अपि, अज्ञानस्य विनाशित्वनिश्चयः | 

८ भूयश्चान्ते विश्वमायानिवृत्तिः ! (श्वेता. १. १०; ना. प. ९,९ ) 
इल्लादिवाक्यैः कण्ठोक्तमेब विनाशित्वप्रतिपादनाच् । न च श्रुतिविषयत्वे 
ACA, अवाध्यतवग्रसङ्गः, शुतितात्पर्यविषयत्वस्य, एव, अबाध्यत्वप्रयो- 
जकत्वात्‌ | थुतेश्व प्रयोजनवति मानान्तरानघिगते तात्पर्यम्‌ , उपक्रमादि- 
पड़िधलिब्लेनावधायेते | अज्ञानस्य च, अहमज्ञ इति साक्षिसिद्वत्वात्‌, तत्प्र- 


Further, it is not that there is no scope for the compre- 
hension of the invariable concomitance on account of the 
absence of the Sat-nature in anything apart from Atman, 
because the absence of the Sat-nature is established as 
being apart because it produces the destructible nature. 
Thus, it is concluded that the Ajiiana is destructible, even 
on the ground of its being perceivable, limited and non-senti 
ent. And it is proclaimed to have a destructible nature ( dis" 
tinctly and ) singly in so many words by passages like — 

‘At the end — the removal of Viéva-illusion further 

again ' (Sveta. T. 10; Na. Pa. IX. 9) 
Neither can there be the undesirable contingency, that it 
would not be stultified like Brahman, if it were the province 
of Sruti, because only being the province of the purport of 
the Sruti is the cause of non-stultification. And in the 
case of the Sruti with a definite purpose, its purport in 
respect of what is not known by other means of proof is 
ascertained by the six-fold characteristics — Introduction 
etc.. As Ajñāna, however, is established directly by the 
Witness in the form ‘I am ignorant’, there is no purpose 


१ A व्यातिग्रहानवसरः २ वाक्यैः -.. साधारणमिष्यते। * dropped in A 
३ कण्ठतः in A | 


— 
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१२६. ° चेदान्तकल्पलतिका 


तिपादने प्रयोजनाभावाच्च न श्रुतितात्प्थबिषयत्वस्‌, वक्ष्यमाणरीत्या तु 
ब्रह्मण्येव तात्पर्यनिश्जयात्‌ | एवं च सति, साश्षिसिद्धस्यैव भावरूपाज्ञानस्य, 
अभावबिलक्षणत्वादिकम्‌ , अनुमानादिना साध्यते, इति न कोऽपि दोषः । 
: शुक्तौ रजतज्ञानवानयस्‌ ' इति मिथ्यासंसगस्यापि तत्तज्ञानबिषयत्ववत्‌ + 
अस्माक किं न स्यात्‌! ^ 


एतेन मानविषयत्वेऽज्ञानस्य मानानिवत्येत्वम्‌, मानाविषयत्वे तु 
खग्रकाशत्वानज्ञीक्रारात्‌ शशविषाणादिवत्‌, अलीकत्वम्‌ , इत्यपास्तस्‌ | 
खरूपतो मानाविषयस्यापि साक्षिसिद्धत्वाभ्युपगमात्‌, तस्य च HAIT- 


साधारणत्वात्‌ | तदुक्तम्‌ 


served in propounding that. And so it cannot be the 
province of the purport of the Sruti, because the purport 
(of the Sruti ) is ascertained in respect of Brahman alone 
in the manner to be stated later on. It being so in the 
case of Ajñāna possessed of a positive nature and, verily, 
established by the Witness, is established by Inference eto., 
its being different from negation etc., and so there is no 
flaw whatsoever. Even a false connection like ‘This one 
is possessed of the knowledge of silver in the conch-shell’ 
becomes the province of the real knowledge, ( then ) why 
should not that; obtain in our case ? 


By this ( reasoning ) Ajfiina not being capable of being 
removed by some proof if it is the object of the means of 
proof, and if it is not the object of the means of proof, it is 
possessed of a false nature, like the horn of'a hare eto., 
because its selfillumining nature is not admitted — all this 
is brushed aside. Even though it is not the object of the 
means of proof by its very nature, its being established 
by the Witness is admitted, and it shares in the features of 
illusion and right knowledge. As has been stated — 
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८ अविद्याया अविद्यात्रे इदमेव तु लक्षणम्‌ | 
मानाचसहितत्वमसाधारणमिष्यते || 
अविद्यास्येत्यविद्यायामेवासिद्व्या प्रकल्पते | 
ब्रह्मदृष्टया त्वविचेयं न कथञ्चन युज्यते ॥ ? 


( Feo वा. कारिका. १८१, १७६ ) 


इति च । तस्मात्‌, अविद्याया अपि रज्जुँद्युजङ्गवत्‌ , आत्मन्यारोपितत्वात्‌ , 
आत्मखरूपज्ञानेन तन्निवृत्तिरुपपद्यते, इति | 

[ ५२ ] eme, तज्ज्ञानं परोक्षम, अपरोक्षं वा, इति तत्राप- 
VAL, एव, इति वदामः | तत्र करंणासंभव उक्तः, शब्दस्य परोक्षज्ञान" 
जननखामाव्यात्‌ , कारणान्तरस्य च, अत्रासंभवात्‌, इति । 


* This, verily, is the characteristic pointing out to the 
Avidya-nature in the case of Avidyà, not tolerating the 
scrutiny by the means of proof, and desired as a peculiar 
feature. 

The Avidyà in the case of a person is imagined the 
Avidya itself by non-establishment. This Avidyà, however, 
functions nowhere from the point of view of Brahman. ’ 

( Brha. Va. Karika. 181, 176 ) 
Therefore, Avidyà also being super-imposed upon the 
Atman like the serpent on a rope, its removal by the know- 
ledge of the nature of the Atman stands to reason. 


[ 52] It has been said ( by you) — Is that Jiiana direct 
or indirect? -- We say (respecting this), it is direct 
alone. (The objector says )— The impossibility of there 
being a means of knowledge has already been stated by us, 
because the word has the nature of producing indirect 
knowledge ; and here there is no possibility of any other 
cause. 


२ A मानाघातासहिष्णुत्तमसा ... २ नाविद्यास्यत्यावेद्यायामेवासित्वा प्रकल्प्येत 
३ A रञ्जुभुजङ्गीदवत्‌ ४ Aagen ५ A कारणासंभव 
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अत्र केचित्‌ तार्किकेभ्यो व्रिम्यतः शब्दात्परीक्षज्ञानमेवाङ्गीकुत्य 
भावनासहळुतान्मनसो5परोक्षज्ञानमाचक्षते | TE 

अन्ये तु मन्यन्ते--शब्दात, आपाततः परोक्षज्ञानमेव जायते 
करणखाभाव्यात्‌ | उत्तरकारुं तु श्रवणमनननिदिध्यासनादिसंहितात्‌, 
शब्दात्‌; एव, अपरोक्षज्ञानुदेति, संस्कारसहकृतेन्द्रियादिव प्रत्यभिज्ञान- 
मिति | 

तत्र, आद्य! पक्षस्तावदयुक्तः, भावनाजन्यत्वे ज्ञानस्याप्रामाण्यम्रसङ्गात्‌, 
कामातुर कामिनी भावयतो व्यबहितकामिनीसाक्षात्कारवत्‌ | 


नलु न भावनाजन्यत्बं तत्र; अग्रामाण्यप्रयोजकम्‌ , किन्तु बाधित- 


In this connection, some, afraid of the Logicians, admit- 
ting only the indirect knowledge (as produced) from the 
word, speak of direct knowledge from the mind, associated 
with the Bhàavanis. 


Others, however, think — From the word is produced 
prima facie only the indirect knowledge, that being the 
nature of the instruments ( of knowledge ). Later on, how- 
ever, from the word itself associated with hearing, thinking, 
meditating etc., arises the direct knowledge, as from the 
sense-organs associated with the impressions, recognition. 


Now the first alternative ( that the knowledge is in- . 
direct) is, for the matter of that, improper. Otherwise, if 
that Jiiana is produced by the Bhàvanàs it would be un- 
authoritative — an undesirable result, like the clear percep- 
tion of the beloved who is away in the case ofa love-sick 
person ponderiug over the beloved. 


I say (says the objector) there,— being produced by 
the Bhavana is not the cause of the unauthoritative nature 


१ A ... निदिध्यासनसंस्कारसहिताम्‌ २ 4 इन्द्रियादिवत्‌ ३ A adds 
सर्वदा after कामातुरस्य 
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विषयत्वम्‌ | भावनानपेक्षेऽपि शुक्तिरजतादिश्रमे बाधादेव, अप्रामाण्य- 
स्वीकारात्‌ । ब्रह्मणि तु सर्वमानागोचरे बाधासंभवात्‌, तद्भावनीज्ञानजन्य- 
स्यापि प्रामाण्यं न व्याहन्यते | न च व्यवहितकामिनी विश्रमादौ दोषत्वेन 
सावनायाः BAA, तज्जन्यत्वे ब्रह्मसाक्षात्कारस्य दोपजन्यत्वेन HAC 
भविष्यति | बाथितविषयत्ववत्‌ , दोपञन्यस्वस्य, अपि अमत्वप्रयोजकत्वातू । 
तथा च मीमांसाभाष्यकृद्धिः 
* यस्य च दुष्ट करणं यत्र च मिथ्येतिम्रत्ययः | 
स एवासमीचीनो नान्यः ' (मी. मा. १- १. ६) 


but having its object stultified. In the case of the illusion 
of silver etc., in the conch-shell without even requiring 
any Bhavana, its unauthoritative nature is admitted as 
due to the stultification itself. In the case of Brahman, 
however, which is beyond the ken of all means of proof, as 
there is no possibility of any stultification, the authoritative 
nature of the (result) produced by the knowledge of the 
Bhavana does not become vitiated. And further, on account 
of the Bhavani being found out as a flaw in the case of the 
illusion about the distant beloved etc., there would not be 
in the case of the realisation of Brahman any illusory nature 
due to its being produced by a flaw, even when produced by 
that. For, like the nature of the object stultified, being 
produced by some flaw also, is the cause of the illusory 
nature. To the same effect is stated by the venerable 
author of the commentary on Piirva-Mimamsa 
‘In whose case, there is the instrument of knowledge 


which is full of flaw, and where there is the conviction that 
it is false— that alone is untrustworthy, not any other.’ 


(Mi. Bhi. T. 1. 6.) 


१ A तद्भावनाजन्यशानस्यापि 
१७ 
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इति | तद्वात्तिककारेश्च 
‹ तस्मादू बोधात्मकलेन ग्रप्ता बुद्धेः प्रमाणता | 
अथान्यथा तु हेतूत्थदोषज्ञानादपोबते ' 


( मी. वा., चो. सू. कारिका ५३ ) 


इति तुल्यवदेव, अम्रामाण्यप्रयोजकडवस्‌ , उक्तम्‌ । तस्मात्‌, बाधाभावेऽपि 
दोषजन्यत्वात्‌ , अग्रामाण्यस्‌, एव, इति वाच्यम्‌ | भावनायाः क्कचित्‌, 
दोपत्वेऽपि सर्वत्र दोपत्वानिश्रयात्‌ | अन्यथा, शह्कपीतत्व्रमकारणीथूतस्य 
पीतद्रव्यस्य खविषयज्ञानेउपि, अग्रामाण्यप्रयोजकत्वं स्यात्‌। कचित्‌, कथित्‌; 


and also by the venerable author of the Vartika— 

‘ Therefore, the authoritative nature of the knowledge 
arises from its being constituted of enlightenment. Any- 
thing else, however, is brushed aside because it is a faulty 
knowledge arising from some cause.” 


. (Mi Và. Co, 80. Karika. 98) 


—here two causes of the unauthoritative nature have been 
given as being equally potent. Therefore, even though 
there is the absence of stultification, one must speak of the 
unauthoritative nature when it is produced by some flaw. 
Though Bhavani is possessed of a flaw at times, it cannot be 
conclusively spoken of as being faulty everywhere. Other- 
wise, in the case of a yellow substance which is the cause 
of the illusion about the yellowness in the conch, it would 
be the cause of producing unauthoritative nature even in 
respect of the knowledge about its own object. And there 
would be the supposition of the stultification of the object 
itself producing the flaw simply because some flaw is admit- 
ted to exist somewhere. And further also, there would be 
the admission of the authoritative nature of inference and 


१ A क्कचित्‌ कचित्‌ 
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दोषः, इत्येवाङ्गीकारात्‌, विषयबाधेनेव दोषजन्यत्वग्रकरपनाच | दुष्टकरण- 
जन्यस्य; अपि, अन्नुमानादेविपयावाधघेन ग्रामाण्यास्युपगमाच्च | अन्यथा) 
परिमाषामांत्रापत्तः । मीमांसाभाष्यवाचिक्रकाराभ्यामपि वाधितविपेय- 
व्याप्यत्वेनेव दुष्टकरणजन्यत्वमप्रौमाण्यप्रयोजकत्वमुक्तम्‌ , न खातन्त्रयेण । 
तस्मात्‌, भावनाजन्यमपि ब्रहमज्ञानमबाधात्प्रामाण्यं ठप्स्यतास्‌, इति | 
WA, परोक्षज्ञानजन्यभावनाया अपरोक्षज्ञानजनकत्वासँभवात्‌ | न 


हि वहयलुमितिज्ञानं सहस्रकृत्व आवृत्तम्‌ , अपि वहिसाक्षात्काराय कल्पते | 
छुप्तप्रमाणसामग्रीमन्तरेण जायमानस्यैव ज्ञानस्याग्रामाण्यनियमात्‌ | 


others, even though produced by the faulty instruments of 
knowledge, because there exists the non-stultification of the 
object. Otherwise, the whole thing would merely boil down 
to technical terminology. The venerable authors of the 
Mimarnsi-bhasya and Vartikas also have spoken of what 
is deduced by the faulty instruments of knowledge as the 
cause of unauthoritative nature, because that is, verily, in 
invariable concomitance with the object that is stultified, 
and not in an independent manner. “Therefore, the know- 
ledge of Brahman even though arising from Bhavani may 
have the authoritative nature because it is not stultified. 


( Our reply is) — Not so, the Bhavani produced by 
the indirect knowledge cannot possibly produce direct know- 
ledge. Not indeed does the inferential knowledge about 
fire, although repeated a thousand times, lead to the direct 
presentation of the fire. Because it is a rule that only 
that knowledge which is being produced without the para- 
phernalia necessary for the right knowledge is unauthori- 
dum ARE ORE UM Heu uL ee ee cce 

2 A परिमापामात्रत्वापत्तः २ A वाधितविपयत्वव्याप्य --- रै A ..: SHAT, 
अप्रामाएय :-- ४ ^ लभताम्‌ 5 दल्हप्तप्रमासाम -:- 
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१३२ - चेदान्तकल्पलतिका 
अन्यथा, ' चेत्य वन्देत खर्गकामः ! इत्यादि पौरुपेयवाक्यानामपि विषय- 


बाधाभावात्‌, अप्रामाण्यं न स्यात्‌ | न हि चैत्यवन्दनं खर्गसाधनं भवति, 
इत्यत्र किञ्चिम्मानमस्ति, अलौकिकहिताहितसाधनताया वेदैकमेयत्वात्‌ , 
तत्र मानाम्तराम्रसरात्‌ , पुरुषवचसां च मानान्तरमूलत्वेनेव UT 
तत्र मूलामावात्‌, अग्नामाण्यम्‌, पुरुपस्य अर्मेप्रमासंभवातू : इति चेत्‌ 
प्रकृतेषपि TAT | 

न चात्र शब्दप्रामाण्यस्थ मूलत्वात्‌, न, अभूलतेति वाच्यम्‌, 
संवादासआमाण्याङ्गीकारे पूर्वतन्रोपपादिततत्सतस्त्वभज्गप्रसङ्गात्‌। आवश्यक 


tative. Otherwise, even in the case of the sentences 
uttered by human beings, such as ‘ One should bow down to 
the shrine, desirous of securing heaven’ there would not 
be the unauthoritative nature owing to the absence of the 
stultification of the object. For, not indeed is there any 
means of proof ( to ensure ) that the salutation to the shrine 
is a means of securing heaven, because the means for supra- 
mundane welfare and the absence thereof, are to be known 
only from the Vedas, there being no room for any other 
means of proof; while in the case of words uttered by 
human beings, they are authoritative only when they are 
based upon some other means of proof. If it be argued that 
the unauthoritative nature exists there on account of the 
absence of any base, because of the possibility of illusory 
knowledge, in the case of human beings, ( our reply is ) — 
the same obtains even in the present case. 


It should not be argued ( by you), that in the present 
ease, there is no baselessness as the Word-proof is the base, 
because if the authoritative nature is admitted as being 


E SS न d Us eie ee 
1 À आलोकिकहित ee २ A मानान्तराप्रसङ्गात्‌ 


m ३ 4 मूलाभावादेव 
x मै अमप्रमादादिसंभवात्‌ ५ ^ adds भावनायाः after ger 3 
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तरेन शब्दस्वैवात्र प्रामाण्यस्योचितत्वाच | अन्यत्र, अदृष्मपि फलान्यथा- 
नुपपत्या, अत्रैव प्रामाण्यं कल्प्यते, इति चेत्‌; न । अपूर्वप्रमाणान्तरकल्पने 
मानाभावात्‌ , फलस्य च झुप्तप्रमाणेनेबोपपत्तः । परोक्षभावनाया अपरोक्ष- 
विषयत्वम्‌ , तस्याः प्रमाणान्तरत्वं च, अन्यत्र, अदृष्टचरम्‌ , अपि त्वया 
कल्पनीयम्‌ | तदुभयकल्पनात्‌, बरं प्रामाण्यस्य शब्दस्येवापरोक्ष- 
विषयत्वमात्रकलपनम्‌ | धर्मिकल्पनातो धर्मकल्यनाया लघुत्वात्‌ | 


[ ५३ ] अस्तु तहिं मन एवात्र प्रमाणम्‌ | तत्कि भावनासहळृतं 


due to mutual discussion ( etc.,) there would be the un- 
desirable contingency of violating the self-authoritative 
nature profounded in the previous ( Pirvamimamsa ) Doc- 
trine, and because here, it is right that there should be the 
authoritative nature of the word itself, as it is necessary. 
If it be said that, here we suppose that there is the autho- 
ritative nature, although not seen elsewhere, on account of 
the result not capable of being accounted for otherwise, — 
(our reply is) No; there is no proof for the supposition of 
some other unusual means of proof, as the result can be 
accounted for by the means of proof (already ) admitted. 
You also will have to suppose that the indirect Bhavana 
is concerned with a direct object, and any other means 
of proof in that case is not seen elsewhere. Instead of 
supposing the two ( things mentioned above), it is better 
to suppose that the word itself is concerned only with the 
direct object, where the authoritative nature is taken for 
granted; because the supposition about Dharmas is less 
clumsy than that about the Dharmin ( the entity possessed 
of Dharmas ) 


[ 53 ] Well then, let the mind itself be ( regarded as) 
authoritative here (says the objector )—( our reply is ) — 
13 it associated with Bhavana or merely on its own? 
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केवल वा? आधे पूर्वोक्त एव दोषः | यदसाधारणं कारणमासाद्य मनः रमां 
जनयति तस्य प्रमाणान्तरत्वनियमात्‌ | अन्यथा, चक्षुरादिव्याप्तिज्ञानादि- 
सहकृतस्य मनस एवं सर्वत्र ग्रामाण्यसंभवे प्रमाणान्तरोच्छेदापत्ते; | 
चक्षुरादीनामेव सर्वत्र, असाधारण्यास्रामाण्यस्‌ , इत्यभ्युपगमे भावनाया 
अपि तुल्यत्वम्‌ | न द्वितीय; वेदान्तवाक्यश्चवणात्‌ पूर्वमपि केषठमनसो 
विद्यमानत्वेन ब्रह्मणश्च सर्वदा संनिहितत्वेन साक्षात्कारः स्यात्‌ | तथा 
च श्रवणमनननिदिध्यासनादिसाधनानामानर्थक्येन तत्मतिपादकचतुर्लक्षणी- 
मीमांसारम्भो न स्यात्‌ | ( कि च भावनासापेक्षत्वे शब्दखाप्रामाण्यप्रसङ्ग; | 
aa Joca YD eee aia 


Apropos the first ( alternative ), there accrues the flaw 
already spoken of before. For, the rule is—the special 
cause, resorting to which the mind produces right know- 
ledge, has another means of proof (to prove it ). Other- 
wise, if the mind alone associated with the knowledge of 
the invariable concomitance with the eye and others, is 
possibly authoritative everywhere, there would ensue the 
destruction of all other means of proof,— an undesirable 
result. If it is admitted that even the eye and others 
are possessed of the authoritative nature owing to some 
peculiar nature everywhere, the same thing obtains in the 
case of Bhavana as well. Neither is the second (alternative 
possible). Because the mere mind exists even prior to 
the hearing of the Vedanta-passages and as Brahman is 
always near at hand, there would always be the realisation. 
And because the means, hearing, thinking, meditating etc., 
would be useless, there would not be the beginning of the 
Mimirhss in four chapters propounding them. ( And further, 
the Word would have perforce to be admitted as unauthori- 
tative if it were to depend upon Bhavana. For, dependence 
upon but not resorting to the nature of the cause pointed 


१ A सदा 2A... चतुलक्षणमामांक्.. २ dropped in IO and A 
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शेब्दप्रमात्वावाच्छिन्नकार्यतानिरूपितकारणतानाश्रयसापेक्षत्वं हि, अप्रामा- 
ण्यप्रयोजकप्‌ , चक्षुरादावपि ताइशमेव, अग्रामाण्यम्‌ | ) 

Ri wer प्रमाणानुग्राहकत्वेन तर्कालीकादिवत्‌ न प्रमाणान्तरत्वं 
संभवति, असाधारणविषयाभाबात्‌, सिद्धान्ते सुखदुःखेच्छादीनां मनोधर्माणां 
करणव्यवधानाभावेनेव साश्षिवेद्यत्वास्युपगमात्‌, न च ब्रह्वोवासाधारणो 
विषयो मनसः, इति 

: यन्मनसा न मनुते ! ( केनो. १. ५ ) 
इत्यादिश्चुतिविरोधात्‌ | 

ig 


out by the nature of the effect, limited by the right know- 
ledge produced of word is the cause of the unauthoritative 
nature ; ( and ) in the case ofthe eye and others, there is 
the same type of unauthoritative nature. ) 


Further, as that ( Manas) has the capacity to favour 
( or strengthen ) a means of proof, there is no possibility of 
another means of proof, as in the case of Inference, light 
etc., because, on account of the absence of any uncommon 
object, as the attributes of the mind, pleasure, pain, desire 
etc., are admitted, in the Siddhànta view, as to be known 
by the Witness, verily, in the absence of the intervening 
instruments (of perception). Nor again (is) Brahman 
itself the peculiar object of the mind, because that would 
be in contradiction with the Sruti ( passage ) 

* What one thinks of not by the mind’ — (Keno. I. 5) 

and others. 


I say (says the objector )— Even, in the Siddhanta 
view, there is equally the contradiction with the Sruti 
( passages ) 


2 A drops aq 
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८ यद्वाचानम्युदितम्‌ !. ( केनो. १. ४) 

८ न चक्षुषा गृह्यते नापि वाचा ® ® (मुण्डक. २.१.८) 

‹ यतो वाचो निवतन्ते ' ( तैत्ति. २. ४. ५ ) 
इत्यादिश्च॒तिविरोधः सिद्धान्तेऽपि समः, इति चेत, 

* नावेदविन्मनुते तं ब्रृहन्तम्‌ ? (I. ४ ) 

* बेदैनैतंत्‌ यद्वेदितव्यम्‌ ? (gg. ५. १) 


८ तं त्वौपनिषदं पुरुषं पृच्छामि ! (38. ३.९. २६ ) 
इत्यादिश्वुतिबलेन निषेधश्चुतीनां मुख्यवृत्त्यविषयत्वेनाप्युपपत्तेः । मनसि 


च सुख्यास्ुख्यमेदाभावात्‌ । 
‘ What is not spoken of by words' ( Keno. I. 4) 


‘It is neither grasped by the eye, nor by words also’ 
( Mundaka. III. 1. 8) 


* Whence words retreat ' - (Teitti. 11.4. 5) 
and others — ( our reply is) — On the strength of the 
Sruti ( passages ) 

“One who is a non-knower of the Veda, knows not that 

big one’ (Satya. IV ) 

‘ This what is fit to be known by the Veda’ 

( Brha. V. 1) 


“I ask about that Man propounded in the Upanisads’ 
( Brha, III. 9. 26) 
and others, the condemnatory Sruti passages can be rightly 
accounted for, as not being within the province of their 
primary (denotative) power, there being the absence of 
the division, principal and subordinate in the case of the 
mind. 


१ ARA २ A तत्त्वौपनिपदं 
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८ सर्वे वेदा यैत्रैके RD 00 . (चित्यः ११. १) 
‹ स॒ माळसीन आत्मा ! (Pre. ११. १-२) 
८ मनसेवानुद्रष्टन्यम्‌ (FTE. 9. ४: १९.) 


इत्यादिश्रुतेः, का गतिरितिं चेत्‌, अगु । मानसीनत्वं मनस्युपांधावुप- 
लस्यमानत्वम्‌, न मनोजन्यसाक्षात्कारविषयत्वम्‌ ।  ‹ मनसे? इति तु 
aah तृतीया आत्मनोज्कतृत्वप्रतिपादंनार्था मनसो दर्शनकतृतामाह न 
करणतास्‌ | औपनिषदसमाख्याविरीधात्‌ । असाधारणेन हि व्यपदेशा 
भवन्ति, व्यवहारे मानसीनसमाख्यानवत्‌ | 


[ ७४ ] अत एव ग्रमाश्रयत्वादपि न मनसस्तत्र करणतावकाशः 


If ( you ask ) — What happens then to the Sruti ( pas: 
sages ) such as 
* Where all Vedas become one’ ( Cittyu. XI. 1) 
‘That Atman belongs to'the mind’ (Cittyu. XL 1. 2.) 
* It has to be perceived by the mind alone’ 
| ( Brha. IV. 4 19) 
— (our, reply is ) — Listen. Minasinatva (means) what is 
fit to be found in the limiting adjunct, the mind, and 
not being the object of the direct perception produced by 
the mind. Manasaiva—(here) the instrumental case 
denoting agent, intended to propound the nature of the non- 
doer in the case of Atman, speaks of the mind being the 
agent of perception, and not its being the instrument, on 
account of the contradiction with the well-known view of 
the Upanisads. References (names) are in conformity 
with (some ) uncommon (characteristic) like the expression 
Manasina in practical use 


[ 54 ] For this very reason, there is no scope for the 


2 4 ate २ A ahaadame ३ A कारणतावकाशः 
१८ 
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८ कामः संकल्पो विचिकित्सा श्रद्धाश्रद्धा ध्ृतिरधृति- | 
हीर्घीमीरित्येतत्सवँ मन ur? (ge. १.५५. ३; HAT. ६. ३० ) 
इति Gat सृद्धट इतिवत्‌, उपादानकारणत्वेन मन/सामानाधिकरण्य- 
प्रतिपादनात्‌ | ' दण्डो घटः? इत्यादिसामानाधिकरण्यादशनेन निमित्त- 
कारणत्वाम्युपगमेनोपपत्तिः, निमित्तकारणताग्रहणार्थम्‌, अवश्यकरुप्ययो- 
रन्वयव्यतिरेकयोः समवायिक्रारणविषयत्वसैवोचितत्वात्‌ , समवायिकारणा- 
न्तरोपस्थित्यभावात्‌ । आत्मनश्च 
८ साक्षी चेता केवलो निर्गुणश्च ! (Mat. ६. ११; nel. १६ ) 


mind to be the instrument, even on the ground of its being 
the resort of right knowledge. In the Sruti ( passage ) 
‘Desire, thought, doubt, faith, non-faith, firmness, 
slackness, shame, understanding, fear — all this is the mind 
only’ (Brha. I. 5.8; Maitra. VI. 30) 
the mind is described in case-co-ordination, as being the 
constituent cause, as in (the expression ) ‘ the .clay-jar ’, 
As no case-co-ordination is seen in ‘the staff, the jar’ (in 
such cases, the position ) is to be accounted for, by admitting 
the nature of the Instrumental cause; the presence and 
absence ( of factors) which have necessarily to be under- 
Stood for the purpose ‘of understanding the nature of the 
Tnstrumental cause, are themselves properly the province 
of the constituent cause, there being no other constituent 
cause in evidence. And the Atman is described as attri- 
buteless in the Sruti ( passage ) 


‘The Witness, Sentient, Pure and Attributeless ’ 
(Sveta, VL 11; Brahmo XV1) 


वि Rer a a A निमित्तकारणभा वग्रहणा थभम्‌ 
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इतिश्रुत्या निगुणत्वप्रतिपादनात्‌ | चश्यानां द्रष्टथर्मत्वानुपंपत्ते!, इञ्यानां 
घटादीनां रूपतो धुर्मत्वेन वा, तादात्म्यामावस्थ सर्वेसिद्धत्वात्‌, कामः 
संकल्पादीनां च खप्रकाशत्वाभावेन दृश्यत्वात्‌ द्रष्टर्मत्वाभावनिश्रये, 
E मनसेवानुद्रष्ट्यम्‌ ! (sg. 9. 9. १९) 
© यदा सवे प्रमुच्यन्ते कामा येऽस्य इक श्रिताः ' . 
(कठो. २. ३. १४; बृह. 9. ४. ७ ) 
* तीणा हि तदा सर्वान्‌ कार्मान्‌ हृदयस्य भवति ' (Wm. 9. २.२२ ) 


इत्यादिश्रुतिमिमनोधर्मत्वमेव कामादीनां निश्चीयते | मनस्ादास्म्याध्या- 
साच्च तद्ध्माणाम्‌ , अपि, आत्मन्याध्यासिको व्यवहारः | 


NS 
as the Perceivables cannot rightly be the Dharmas of the 
Perceiver, as, in the case of the perceivables, jax and others 
' either from their nature, or from their being the Dharmas, ` 
the absence of their being identical ( with Atman ) is all- 
established ; and when ' Desire, thought etc. ', are definite- 
ly ascertained as not being the attributes of the Perceiver, 
as they are perceivable, owing to their not possessing the 
selfillumining capacity, it is concluded that * Desire etc.’ 
are just the Dharmas of the mind, by the Sruti ( passages ) 


* It is fit to be perveived only by the mind’ ( Brha. IV. 4. 19) 


* When all the longings which had resorted to the heart 
of this one are cast away ' 
( Katho. II. 3. 14; Brha. IV. 4.7) 

* Verily, then he has crossed over all the longings in the 

heart’ ( Brha. IV. 8, 22) 
and others. And on account of the superimposition of the 
identity of the mind (on the Atman), there is the state- 
ment of its attributes also involving superimposition on the 
Atman ( as is clear ) from the Sruti ( passages ) 


१ . इत्यादि धया २ 4 भर्मत्वातुपपत्ते्च २ A sing ४ ^ शोकानू 
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* बुद्धेगुणेनात्मगुणेन चैव आराग्रमात्रो ह्यवरोऽपि इष्टः ( श्वेता. ५. ८ ) 
(५ स समानः सन्नुभौ लोकावनुसंचरति ध्यायतीव, 
सधीः खभो भूत्वेमं लोकमतिक्रामति › 
'इत्यादिश्रतिभ्यः | 
‹ विज्ञानं यज्ञं तनुतेऽ कमीणि तनुतेऽपि च ! (तैत्ति. २. ५ ) 
stadt विज्ञानशब्दवाच्यंस्य मनस एव प्रथमान्तपदनिर्ेक्य्वे कतेत्व- 


श्रवणाच | ‘i 
१ मनसा ह्येव Teale मनसा शुणोति ' ( we. १.५.३; मंत्रा. ६.३० ) 


इत्यादौ कारणत्वमपि श्रुतम्‌, इति चेत्‌--न | हान्द्रियातिरिक्ते मनासि 


(Fe. 9. २.७) 


* By the attribute of the Buddhi, and also by the attri- 
bute of the Atman he is perceived even as the lowest — 
having the measure just of the point of the awl’ 

(Sveta. V. 8) 


* He, remaining uniform, moves about in both the 


> worlds, as though meditating’ — ( Brha. IV. 8. 7) 
* With the understanding, having become the dream, he 
goes beyond this world’ ` . ( Brha. IV. 8., 7 ) 


and others. In the Sruti ( passage ) 
‘The Vijiiana spreads the sacrifice, and also spreads 
about the Karman’ ( Taitti. II. 5 ) 
the mind itself, denoted by the word’ Vijaana, although 
referred to by a word in the nominative case, is described 
as the agent. If it be argued, that it is stated in the Sruti 
us being the Instrument as well, as in the ( passage ) 
| 4 ‘He, verily, perceives by the mind itself, hears by. the. 
-` mind | ( Brha. I 5. 3; Maitra. VI. 30 ) 
and others, ( our reply is) — No, because that Sruti pas- 
Sage purports to point out only to the existence ( of the 


` “TS राज d MEE 
A "e r To 
१ A शानशब्दवाच्यस्थ २ À ... पदानिर्देइयेन 


——————— 
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विप्रतिपन्नान्म्रति तदतिरिक्तमनःसञ्भावमात्रे तस्याः श्रुतेस्तारपर्यात्‌, न तु 
करणत्वेऽपि, एवकारानन्रयापत्तेः, चक्षुरादीनामपि करणस्यान्वयंव्यतिरेक- 
सिद्धत्वेन तब्यवच्छेदेन नियमालुपपत्तः, हेतुमात्रेडपि ततीयास्मरणात्‌ | 
मनसः करणताप्रसिद्धिस्तु निर्धमेकखप्रकाशस्य, आत्मनोऽसङ्गस्य खतो 
विषयोपलम्यायोग्यस्य खतादात्म्याध्यासेन व्रदाकारवृत्तिमिर्विपयोपलम्भ- 
द्वारत्वादेव, न तु चक्षुरादिवत्‌ तटेस्थत्वेन, इति, आस्तां तावत्‌ | खप्रका- 
शम्नक्रियायां विस्तरेणेतदुपपादयिष्यामः | 

[ ०५ ] अस्तु तहिं प्रथमं परोक्ष ज्ञानं जनयतोऽपि शब्दस्यैव सहः 


mind.) as apart from ( the sense-organs ), for ( the benefit of 
those ) who hold conflicting opinions about the mind which 
is apart from the sense-organs; (the Sruti passage is not 
intended ) to point out to its being the instrument; other- 
wise its connection with the Eva (alone) would not be 
properly explained; even in the case of the eye and others, 
ther being the instrument is established by the (law of) 
presence and absence, and so, no rule can. be rightly laid 
down, when they are separated from it, and the Instrumen- 
tal case is known to be used (lit. remembered ), to point 
out only to the cause. : The well-known fact of the mind 
being the instrument, however, is, verily, due to the fact 
that the Atman, without any Dharmas, and self-illumining, 
unattached, himself incompetent to experience the objects, 
( of senses ), experiences the objects, by functioning in the 
form (of the mind) due to the super-imposition of his oneness 
-onit; and not by remaining indifferent like the eye and 
others —Let this suffice for the present ; we shall propound 
this at length in (our work) ‘ Prakagaprakriya’ (or, in 
connection with the technique of * self-illumination’ ). 

[ 55] (The objector says) — All right then! Let it 
be that the word itself, although producing indirect know- 


१ A करणत्वस्यान्वय ... २ 4 quud 
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कारिविशेषलामेन पश्चात्‌, अपरोक्षज्ञानजनकत्वम्‌ , इति--तत्‌, न, अर्ध 
जरतीयन्यायापातात्‌ | शब्दस्य परोक्षज्ञानजननखाभाव्ये सहकारिसहसे- 
णापि तदन्यथाकरणयोगात्‌, आगन्तुकस्य खभावत्वानुपपत्तेः | 

[ ५६ ] ag इश्टान्तत्वेन प्रत्यभिज्ञानमुदाहृतम्‌ , तत्र किं विवक्षितम्‌ ? 
अपरोक्चज्ञानजनकखरभावस्य-चक्षुपः संस्कारसहकारेण परोक्षज्ञानजनकत्वय्‌ , 
अथवा, संनिकृष्टविषयेड्परोक्षज्ञानननकखभावस्य चक्षुषः संस्कारसहकारेणा- 
संनिङ्ष्ेऽपि तत्तांशे, अपरोक्षज्ञीनजनकत्वम्‌, किं वा संस्कारनिरपेक्षत्वेन 
ज्ञानं जनयतोऽपि चक्षुपः संस्कारसापेक्षेत्वेडपि न, अग्रामाण्यस्‌ , इति ! 


ledge at first, would produce direct knowledge afterwards, 
through the assistance of the particular associates, ( Our 
reply is) — No, that (it) not so, because in that case, 
there would come in the ‘maxim of the half-old woman’. 
If the word has the nature of producing the indirect know- 
ledge, that cannot be pushed away from it by even a 
thousand associating agencies, because an accidental charac- 
teristic cannot be the nature (of a thing). 

[56 ] As to ‘recognition’ cited forth as the illustra- 
tive instance ( we ask you ) — What is it that is intended to 
show up there? (1) 18 it that the eye, which has the 
nature of producing direct knowledge, can produce the in- 
direct knowledge, with the co-operation of the impression 
( samskara ), or (2) is it that the eye, having the nature of 
producing direct knowledge in respect of the object near at 
hand, is the producing cause of the direct knowledge in 
respect of an object of the portion, viz. the nature of that, 
not near at hand with the Co-operation of the impression, or 
( 3 ) is it that the eye although producing the knowledge 
independent of the impression is not unauthoritative even 
when it depends upon the impression ? 


eee तदपाकरणयोगात्‌ २ 2 ... ज्ञानजननस्वभावस्य ३ A reads ap 
४ 4 ... शानजनन ... ५ À संस्कारसापेक्षत्वेऽपि प्रामाण्यम्‌ 
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तत्र न; Mer, प्रत्यमिज्ञाया अपरोक्षत्वात्‌ , तचांशे चक्षुषोञ्जनक 
aa । ĝ 

अत एव न॑ द्वितीयोऽपि; तचांशेञ्परोक्षत्वानङ्गीकारात्‌) Wed 
संस्कारमात्रजन्यत्वेन स्मृतित्वस्मैवाम्युपगमाच्च | एतेन प्रत्यमिज्ञायाः 
संस्कारजन्यल्े स्मैतित्वापातात्‌ संस्कारजस्मर॑णमेव विशेषणज्ञानत्वेन तत्का- 
रणम्‌ ; इत्यपाखम्‌ , संस्कारजन्यत्वांशे स्मरणत्वाज्ञीकारात्‌ , स्मृतिहेतुत्वेना- 
वच्यकहप्योहुद्धसंस्कारादेच प्रैत्यमिज्ञोत्पादसंभव, अन्तरा स्म्रतिकल्पनानव- 


In this connection, the first ( alternative ) cannot stand 
because recognition is direct and the eye cannot produce 
the portion involved in that. 


For this reason, not even the second (alternative can 
stand ) because in respect of the portion involving the 
nature of that, directness is not admitted, and. only the 
nature of remembrance is admitted in respect of that 
portion while it is produced only from the impressions. 
Thus recognition produced by the mental -impressions would 
be having the nature of remembrance, and so the view viz. 
the remebrance produced from the impressions is its cause, 
on account of the knowledge of the qualifying factor 
alone, is brushed aside. Because the nature of remem- 
brance is admitted in respect of the portion produced by 
the mental impressions; and because there is no scope for 
the supposition of remembrance intervening between, when 
there is the possibility of the production of the recognition 
from the mental impressions rising up and that have nece- 
ssarily to be postulated as being the cause of remembrance, 
and in accordance with the maxim ‘ Let it be in accordance 


——$—$—$——$———$ nn — 


१ A duct झरणमेव ' २ A :विशेषजशानत्वेन 
३ A प्रत्यमिशानोत्पाइतंभवे. A प्रत्यभिशानोत्पत्तिप्तंभवे 
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काशात्‌ “तद्ेतोरेब तदस्तु किं तेन’ इतिन्यायात्‌, स्मरण इव प्रत्यमिज्ञा- 
यामपि पूर्वाचुभवान्वयव्यतिरेकयोस्तुल्यत्वाच | अमात्वाप्रमात्ववत्‌, अनुः 
भवत्वस्मरणत्वयोरेकज्ञानवृत्तित्व विषयकृतांशमेदात्‌, न विरोधः । स्मृति- 
त्वानुभवत्बयोर्जातित्वानज्ञीकारात्‌ | 

अत एव न दूंतीयः । न हि sae: खबिपये संस्कारसापेक्षत्वमस्त 
येन सापेक्षत्वलक्षणमप्रामाण्यं स्यात्‌, किन्तु खखसहकारिपमवधानात्खे 
खे विषये युगपज्ज्ञान जनयतोश्रक्षुःसंस्कारयोंरार्थसमाजेनालुमवस्मरणात्म- 
केकज्ञानजनकत्व पर्यवस्यति | अन्यथा, संस्कारसहकारेण चक्षुषोञ्संनिकृष्ट- 


with the cause. What is the matter about it?’ — as in the 
case of remembrance, so even in the case of recognition the 
presence and the absence of the previous experience are 
equal in the picture. As in the case of the nature of right 
knowledge and the nature of wrong knowledge there is no 
contradiction in the case of experience and remembrance 
having the power to produce the same knowledge, on account 
of the difference in the portions affected by the objects of 
knowledge. Because remembrance and experience are not 
admitted as being possessed of a generality. . 


For this very reason ( cannot stand) the third ( alter. 
native) — Not indeed exists for the eye the dependence 
upon the mental impressions in respeot of its own. object, so 
that there could have been the unauthoritative nature, 
characterised by dependence, but there comes in ultimately 
in the case of the eye and the mental impression producing 
a simultaneous cognition in their respective objects by 
taking into account. their respective associates, the nature 
of the producer of only one knowledge involving experience 
and remembrance by the combined objects. Otherwise, if 
the eye produces the cognition even in respect of an object 
not at hand with the co-operation of the mental impression, 
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x 
साधारण कारणमित्यादिन्यायात्‌ । 


9 

अंत एव बाक्यास्परोश्षज्ञानानन्तरं मानसञ्चानान्तरमेव भ्रमनिवर्तकम्‌ 
इत्यपास्तम्‌ | अन्वयव्यतिरेकाभ्यां À वाक्यस्यैव कारणतावधारणात्‌ | 
अन्यथा, वाक्यश्रवणात्‌ पूर्वमेव सामय्र्याः भवेन मनसा चक्षुरादिना वा 
साक्षात्कारजननप्रसङ्गात्‌ | वाक्यमपि तंत्र सहकारीति चेत्‌, तहिं आयातं 
वाक्यस्यैव प्रामाण्यस्‌ , मनसोऽसाधारणसहक्ारिस्वात्‌ | तस्मात्‌, शब्द एव 
साक्षात्क्कारहेतुः | यथा च परोक्ष्व्याप्यमेकं मानसत्वम्‌ , अपरोक्षत्व- 
व्याप्यस्‌, अर्पेरम्‌ , तद्वत्‌ शाब्दत्वमपि द्विविधम्‌ „ तेन न साङ्कयप्रसङ्ग; । 


Ys न्स 
proof has to be necessarily there, in conformity with the 
maxim ‘ What is peculiar, is the cause ' etc. - 


For this very reason ( the view ) that after the indirect 
cognition from the sentence, another mental cognition is 
the cause of turning away illusion is brushed aside, because 
there the sentence itself is ascertained to be the cause in 
conformity with ( the law of) presence and absence. Other- 
wise, with the whole paraphernalia existing even prior to 
the hearing of the sentence, there would be the undesirable 
contigency of the mind or the eye and others, producing the 
direct realisation. If you say that the sentence also is the 
co-operating agency there, then it follows that the sentence 
itself has the authoritative nature, the mind being (just ) 
a peculiar co-operator. Therefore the Word itself is the 
cause of direct realisation there. As the nature of the 
mind pervaded by the indirect is one, that one pervaded by 
the direct is another, so the nature of the word also 
is two-fold; hence there would be no confused mixing up 
( either ). न 
Mar E E > न्््क्स्स्क्स्स्ास्सा 

१ A यदसाधारणकारणमिति २ मानसं शानान्तर .. ३ A तंत्र तत्र 
४ A adds इन्द्रियत्वम after अपरम्‌ 
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[ ५९ ] ननु, एवं विशेषरूपेण कारणतासंभवेञ्पि चक्षुरादीनां पण्णां 
चक्षुष्टादिविशोषकारणतावच्छेदकावच्छिन्ञानां यथा सीमान्यकारणतावच्छेः 
दकम्‌, अपरमिन्द्रियत्वम्‌, इष्टस्‌, एवं शब्देऽपि, सामान्यकारणावच्छेदक 
षडिन्द्रियानुगत वक्तव्यम्‌ | अन्यथा शब्दजन्ये ज्ञानेऽपरोक्षसामान्यसाकः 
स्मिकं स्यात्‌, शब्दे तस्रयोजकाभावात्‌ | तथा च, व्यापकाभावे तठ्ठ्याप्य- 
शुब्दापरोक्षम्‌, अपि न स्यात्‌ , चाक्नुपत्वादिवत्‌ | 


उच्यते — परोक्षत्वानधिकरणज्ञानकरणत्वमेव सप्तखनुगतस्‌, अप- 
रोकषज्ञानजनकतावच्छेदकं तव पदूसखनुगतम्‌, इन्द्रियत्वमिव विशेषज्ञान- 


[ 59] I say (says the objector) — Even though being 
the cause is possible in a special form as in the case of the 
six ( sense-organs ) the eye and others, limited by the char 
racteristic of being a special cause — the nature of the eye 
etc.,— there is the characteristic of being the general cause 
and there is desired another ( characteristic) — the nature 
of the sense-organ. Likewise, even in the case of the 
‘Word, you have to state a characteristic involving a nature 
of a general cause in conformity with the six sense-organs. 
Otherwise, in respeot of the cognition produced by the 
Word, the direct generality would be an accidental: feature, 
there being no producing cause of that in the word. And 
similarly, in the absence of the more extensive, there would 
not be the direct cognition from the Word, pervaded by it, 
like the perceptibility of the sight etc. 

( To the above objection ) it is stated ( by us in reply ) 
— Being the instrument of knowledge not having the base 
of indirect knowledge only, is found in seven ( entities ) like 
the nature of the sense-organs characterised by being the 
producing cause of direct knowledge existing in the six 


१ 4 व्यापकाभावेन 


CCO. Vasishtha Tripathi Collection. Digitized by eGangotri 


> 


वैदान्तकल्पलतिका . AQ 
हे 

कारणतायाः साम्पन्यक्रारणतावच्छेदकत्वं तव मम च समानम्‌ | अन्यथा, 
सामान्यरुपेणेन्द्रियाणा कारणत्वासिद्यया ज्ञानजनकमनःसंयोगविशेषा- 
श्रयत्वेन कारणता न स्यात्‌। तेन चश्लुप्ठादिविशेषरूपेण ग्रहीतकारणाना- 

मिव चक्षुरादीनां केनचिदुपाधिनैवोक्तिः शब्देऽपि न व्याहन्यते | 
[ ६० ] न SH शब्देऽपि, इन्द्रियड्यवद्दारापत्ति! प्रत्यक्षज्ञानकारण- 
तावच्छेदकसैवेन्द्रियव्यवहारहेतुत्वात्‌ , इति वाच्यस्‌ | इन्द्रियाणामतीन्द्रिय- 
त्वेन तत्र लौकिकानां ग्रत्यक्षव्यवहारामाबात्‌ | परीक्षकाणां च खखपरि- 


admitted by you. ‘The natnre of the cause of the special 
cognition being the characteristic of the nature of the 
general cause, obtains equally in your view as well as in my 
view. Otherwise, if the sense-organs are not established 
as the cause in a general manner, there would not be the 
nature of the cause by resorting to particular contact with 
the mind producing the cognition. -Therefore, the state- 
ment that the eye and others that are accepted as the 
causes in the special form — the nature of the eye etc., — 
by some limiting adjunct or other — this is not vitiated in 
the case of the Word also. 

| 60 ] Itshould not be argued that in that case, the 
Word would have the functioning of the sense-organs, foist- 
ed upon it, because something characterising the nature of 
the cause of the direct perception is the cause of the func- 
tioning of the sense-organs. ( Our reply to this is) — 
Because the sense-organs are super-sensuous, there is the 
absence of only popular direct functioning in their case and 
the scrutineers carry on their dealings in their own techni- 
cal terminology. Even though in the case of that ( Vyava- 
hira) of the nature described, there is the particular feature 
of its not being heard, there is no flaw because it is admit- - 
ied that it is the cause of the practical dealing. And 
further, the nature described is not the cause of the 
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४ 
भाषया व्यवहारात | अश्रावणत्वविशेषेऽपि TARA वा तक्व्यवह्वार- 


प्रयोजकत्वाङ्गीकारात्‌। न॑ तेषु मानाभावः, 
८ द्रेमे पुरुषे प्राणा आत्मैकादशः ' (I. ३.९. 9) 


इत्यादिशुतिस्सतिप्रतिपाद्यमानत्वात्‌, वचनादानगमनविसर्गानन्दाख्यकार्य- 
पञ्चकान्यथानुपपत्तेश्र | तथा, च, अविरोधलक्षणे चतुर्थपादे व्युत्पादितं 


WAT पत्रकारेण, : | 
८ त इन्द्रियाणि तब्बपदेशादन्यत्र श्रेष्ठात्‌ (त्र. सू. २.४. १७) 


इति | साडख्येरप्युक्तम्‌--- Ni 
८ अभिमानो&5हंकारस्तस्मादू द्विविधः प्रवतते सगः | 


इन्द्रियिकादशकँश्व गणसतन्मात्रपञ्चकं चेव ॥ 


o OO 
functioning of the sense-organs, because it does not cover 
the five organs of action. There 18 no absence of proof in 
respect of them, because that has been propounded by the 
Sruti and Smrti passages, 
t There are these ten Prünas in a man, the Atman is the 
eleventh’ ( Brha. III. 9. 4) 
and because the five-fold action known as speaking, grasp- 
ing, going, evacuating, sexual-joy cannot be accounted for 
otherwise. Further in that same way has been described 
in the fourth part, named ' Avirodha', by the Revered 
author of the Sütras — 
‘Those sense-organs, on account of that appellation 
other than the best. ’ ( Bra. Sü. II. 4. 17 ) 
The Sankhyas also say — 
* Egoism is the Ahamkara; from it the two-fold crea- 
tion proceeds, ( the creation ) concerning the sense-organs is 


the eleven-fold host; there are also the five-fold subtle 
elements. 


त ae SRR ल सा 
१ 4नचतेषु २ A इत्यादिथातेस्थतिशभेः प्रातिपाद्यमानत्वात ३ A ऐन्द्रिय 
एकादशकश्च 
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विषयेऽपि, ज्ञानजनकल्ले रजतसंस्क्रारसहकारेणासंनिकृष्टेऽपि रजते चाक्षुषः 
ज्ञानापत्तेः, अन्यथाख्यातिसीकारम्रसङ्गः | रजतचाक्षुपत्वेन रजतसंयोगत्वे- 
नेव कार्यकारणमावनियमै तदेशकालसंबन्धरूपायां 'तत्तायामपि तुल्यम्‌} 
mage विद्यमानोपलम्भत्वनियमात्‌ | किन्तु मिन्नजातीयज्ञानहेतुत्वेन 
SAI चक्षुःसंस्कारयोः, अन्वयच्यतिरेकाभ्याम्‌, एकज्ञानहेतुत्ये प्रत्य- 
भिज्ञायां छम्‌ । इदम्‌, एव, अन्यथाख्यातिबादनिराकरणेन, अनिमेच- 
नीयाख्यं मिथ्याज्ञानोत्पात्तं व्यवस्थापयद्भिः पञ्चपादिकाकारैर्टान्तितम्‌ | 
न, एतावता सापेक्षस्यापि प्रामाण्य भविष्यति | इह च पूर्वम्‌, अपरोक्ष 


there would be the undesirable contingency of the occular 
cognition in respect of the silver even though it is not 
nearby through the co-operation of the impression of silver; 
or there would perforce be the acceptance of ‘ Akhy&ti'. 
When the relation of cause and effect is regulated by the 
occular perception of silver through the connection itself 
with the silver, that is the same in respect of the cognition 
of thavness having a connection with the particular space 
and time, because Direct Perception is as a rule the cogni- 
tion of what actually exists. But in the case of the eye 
and the mental impression, although accepted as the cause 
of the cognition of the different generality, has been postu- 
lated, in respect of the recognition, the nature of being the 
cause of one cognition, in conformity with the law of 
presence and absence. This itself has been given as an 
illustrative example by the venerable author ( Padmapada ) 
of the Paficapadika establishing the production of the false 
knowledge known as ‘ Anirvacaniya’, by the refutation of 
the view of ‘ Anyathakhyati’. But, by this there cannot 
be the authoritative nature of something which is even 
dependent upon something else. Here, however, in the 


१ À ... स्वीकारभङ्गप्रसञ्चः २ 2. ... चनीयाख्यातिमिथ्या -.. 
१९ 
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७ f 
ज्ञानासमर्थस्येव शब्दस्य विचारजनितसंस्कारविश्लेपसहकारेण, अपरोक्षं 
ज्ञानजनने सापेक्षस्वलक्षणप्रामाण्यखमावभङ्गयोः प्रसङ्गो वज्नलेपायते | 
तस्मात्‌ , शब्द एव विचारात्पूर्वमूध्वें च खतः भ्रमाणभूतो विषयमहिश्ना 
साक्षात्कारं जनयति, इति युक्तमाश्रयितुम्‌ | नच खभावमङ्गदोपः, मनस 
इव परोक्षापरोक्षज्ञानजननखभावाङ्गीकारात्‌ | यथा मनः कचित्परोक्ष ज्ञानं 
जनयति, SRS, अपरोक्षम, इत्युपेयते परे, quaque शब्देऽपि किं न 
स्यात्‌ ? 

नलु तत्र, अवच्छेदकद्वैविध्यमस्ति | मनस्त्वेन परोक्षज्ञानजनकता, 


case of the word, formerly quite incompetent to produce 
direct knowledge, (now ) producing the direct knowledge 
through the special co-operation of the impression produced 
by thoughts, the undesired contingency of there being the 
authoritative nature depending upon something else, and 
the loss of the nature become all the more inevitable and 
unshakable. Therefore, it is better to accept the position 
that the Word itself self;authoritative, prior and posterior 
to pondering, produces direct realisation by virtue of the 
special importance of the object. Further, there is no flaw 
of the loss of the nature, because as in the case of mind, the 
nature of producing indirect and direct cognition is admit- 
ted. Asis admitted by the opponents that the mind some- 
times produces indirect knowledge and sometimes direct 
knowledge, why may not that obtain in the case of the 
Word in our case १ 

Now I say (says the objector ), there exists a two-fold 
nature of a limiting charateristic. (1) In the capacity of 
the mind, there is produced the indirect knowledge. (2) 
There is produced the direct knowledge in the capacity of 


१ A सापक्षत्वलक्षणा -.. 


>D 
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इन्द्रियत्वेन चक्षुरादिवत्‌ असाधारणेनापरोक्षज्ञानजनकता । इन्द्रियं च 
शब्देतरोद्धूतविशेषणुणा मावसमानाधिकरणज्ञानकारणमनःसंयोगाश्रयत्वम्‌ ; 
स्मृत्यजनकवृत्तिज्ञानकारणमनःसंयोगाश्रयत्वम्‌ , वा । तत्‌) चक्षुरादाविव 
मनस्यपि वर्तते | एवं शब्देऽपि देरूप्य वाच्यस्‌ । एवं परोक्षज्ञानजनकता- 
बच्छेदकम्‌, अपरोक्षज्ञानजनकतावच्छेदकम्‌ , इति । 

[ ५७ ] उच्यते-- विषयाजन्यज्ञानजनकत्वेन वा, ज्ञानकरणत्वेन 
वा, शब्दस्य परोशशौैनजनकत्ब योग्यपदार्थनिरूपितत्वं पदार्थामेदपरशब्द- 
स्वेन, अपरोक्षज्ञानजनकता | ' धार्मिकस्त्वर्मेसि'इत्यादो व्यभिचारवारणाय, 


the sense-organs having a peculiar nature, like the eye etc. 
And the nature of sense-organs depends upon the connection 
with the mind which is the cause of cognition, having the 
same substratum with the absence of special qualities 
arising from ( the means of proof) other than Word, or it 
depends upon the connection with the mind which is the 
cause of cognition, with its functioning not caused by re- 
membrance. And that exists in the case of the mind also 
as in the case of the eye and others. Thus even in the case 
of the Word, a two-fold form should be stated, thus —(1) 
being characterised by the nature of producing the indirect 
cognition, and (2) being characterised by the nature of 
producing the direct cognition. 


[ 57 ] (‘To the above objection ) it is stated in reply 
(by us as under) — In the case of the Word, either through 
being the producer of cognition not produced from the 
object or through being the instrument of cognition, there 
is the nature of producing indirect cognition; there is the 
nature of producing direct knowledge, through the word 
pointing out to the identity with the object ‘you’ after a 


१ > ततः चक्षुरादादिव 2 तत्‌ uas २ A स्वविषयाजन्य 
३ A... शानजनकता y A धमेस्त्वमासे 


Í 
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a 

आद्यं RATT , इतरविशेषणव्यावत्ये तु स्पष्टस्‌ | एतत्‌, च ' दशमस्त्व- 
afi? “राजा त्वमसि, इतिवाक्याद्‌ “दशमोहमस्सि ' ' राजाइमस्मि, ' 
इत्यादिसाक्षात्कारदर्शनात्‌ $ अन्यथा, 'नाइं दशमो नवमोऽहमस्मि' “नाई 
राजा व्याध एवोस्मि ', इत्यादिसाक्षात्कारिभ्रमनिवृत्तिः, ततो न स्यात्‌ | 
साक्षात्कारिश्रैमे साक्षात्कारिविरोधिज्ञानत्वेनेव विरोधित्वकल्पनात्‌ । 

[ ५८ ] न च तत्र वाक्यात्पदार्थमात्रोपखितौ मानसः संसर्गचोधः, 
इति वाच्यम्‌। सर्वस्मिन्नपि वाक्ये तथा संभवेन शब्दप्रमाणमात्रोच्छेदापत्तेः; 
असाधारणमनःसहकारित्वेन पदार्थज्ञानस्थ प्रमॉणान्तरत्वावर्यकत्वाच, यद्‌- 


proper scrutiny of the objects. The first qualifying attri. 
bute is for the sake of warding off the violation in respect 
of expressions like ‘ you are religious’; being turned away 
by the other qualifying attributes is obvious ( enough ). 
And that is so, because from passages like ‘you are the 
tenth’, ‘ you are the king’, there is seen the direct realisa- 
tion, such as * I am the-tenth’, ‘I am the king’ etc., other- 
fwise there would not be from them, the direct discarding ० 
the illusion, such as ‘I am not the tenth; I am the ninth’, 
‘I am not the king, I am the hunter’, because it is postu- 
lated that in the case of a direct illusion there should be 
contradiction by the direct contradictory knowledge itself. 


[ 58 ] It should not be argued that there is no compre- 
hension there of the contact -with the mind, when the 
unqualified object is brought to view from the sentence 
( uttered ), because in the case of all sentences that possibi- 
lity exists, and so would follow the undesirable contingency 
of the means of proof * Word’ being just scotched off; and 
because in the case of cognition of an object through the 
peculiar co-operation of the mind being another means of 


१ 4 इत्यादिवाक्यादू २ Å एवाहमसि २ A साक्षात्कारभभे साक्षात्कार" 
§रोषि --- ४ A न्तरावञ्यकृत्वाच् 
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र) 
सात्तिक ऐकादशकः प्रवतते वैक्ृतादहंकारात, | 
भूतादेस्तन्मात्र स तामसस्तैजसादुभयम्‌ ॥ . i 
बुद्धीन्द्रियाणि चक्षुःश्रोत्रत्राणरसनत्वगाख्यानि | 
बाक्पाणिपादपायूपस्थान्‌ करमेन्द्रियाण्याडु: ॥ ' (सा. का. २४-२६) 


वैंदान्तेकल्पळतिकां * १५३ 


इति । अस्यार्थः — प्रकृतेः प्रथमकार्यभूतात्‌ महासत्तासामान्यात्मकात्‌ 
महतोऽहंकारो नाम पदार्थो जातः, इत्युक्तम्‌ 


‹ प्रकृतेमह्दास्ततोऽहंकारः ' | ( सा. का. २९) 
इत्यत्र। अधुना, अहंकारस्य लक्षणमुच्यते,--अभिमानः, इन्द्रियोपनीतेज्ये, 
ह MEI VN 


The eleven-fold host constituted of the Sattva-quality ' 
proceeds from the Vaikrta Ahamkara. The subtle elements 
proceed from the elements ( Tamasa Ahamkara ) etc. That 
is constituted of the Tamas. From the Tejas proceed these’ 
both varieties. } 


The organs of knowledge are known as the eye, the 
ear, the nose, the tongue, and the skin. They speak of the 
organs of action as speech, hands, feet, the organ of excre- 
tion, and the organ of generation. ' 

(Sa. Ka. 24-26) 
The meaning of this is — From the Mahat which existed 
as the first effect of the Prakrti constituted of the genera- 
lity ‘ the great existence’ was produced the entity called 
Aharkara. — This has been stated in the passage - 


‘From the Prakrti, the Mahat; from that the Ahar- . 

* kara.’ (Sa. Ka. 21) 
Now is stated the characteristic of Aharhkara — Abhimàna 
(egoism) in respect of the entity here put forth by the 
sense-organs, — I am the authorised master, I am indeed 


powerful, these objects are for my sake alone, there is 
२० 
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अहमत्राधिकृतः, शक्तः खल्वहं, मदर्था एवामी for, मचो नान्योघ्ञा- 
धिकृतैः कश्चित्‌, अतोऽहमस्मि, इति योऽभिमानः, सोऽहंकारव्यापारत्वाद- 
इकारस्य लक्षणम्‌ | तेन, असिमानहेतु» अहंकारः | सामानाविकर्य 4 
कार्यकारणयोस्तादात्म्यविवक्षया | स च त्रिविधो भवति कारणीमूत 
गुणत्रयभेदात्‌, सात्तिको राजसस्तामसश्च | सात्विक एव वेकृतवेकारिका- 
म्यामुच्यते, राजस एव तैजसशब्देनोच्यते, तामसो भूतादिशव्देन | ततश्च 
साचिकीत्‌, अहंकारात्‌, एकादजेन्द्रियसग?, यस्मात्स रघुः प्रकाशकथ | 
तामसात्‌, अहंकारात्‌ शब्द-स्पशषरूप-रस-गन्धाख्यपश्चतन्मात्रसगः TH 
तामसः, शुरुत्वात्‌, आवरणात्मकत्वाच | राजसस्य तु खतन्रकार्यामाबात्‌ , 
arid» Sco ER ones 


no authorised master elsewhere than I, thus am I — the 
Abhimina (selfimportance) of this nature, engaged in 
activities associated with Ahamkara, is the characteristic 
of Ahamkara. Therefore, Ahamkara is the cause of self- 
importance. And the case-coordination is used with a 
desire to point out identity of cause and effect. And it is 
three-fold — ( 1 ) constituted of the Sattva, ( 2 ) constituted 
of the Rajas, and (8) constituted of the Tamas, from the 
three-fold distinction of the Gunas that are the cause. The 
Sattvika itself is: spoken of as Vaikrta and Vaikarika, the 
Rajasa itself is spoken of by the word Taijasa ; the Tamasa 
by the word Bhüta ete.. And from that Sattvika-Ahar- 
kara (proceeds) the creation of the eleven sense-organs, 
because that ( Sattvika-Aharmkara ) is light and illumining. 
From the Timasa-Aharhkira (proceeds) the creation of 
the five subtle elements called sound, touch, form, taste and 
smell, because that ( Tamasa is) heavy and constituted 
of the covering nature. The Rajasa, however, having 
no independent function, merely acts as the co-operating 

१ A नान्योधिकृतः २ ^ drops च 771 A पयोधि २ A dupa) ३ A वेहतवेकारिकशब्दास्या ... 
v À साल्लिकाइंकारात्‌ | 


CCO. Vasishtha Tripathi Collection. Digitized by eGangotri 


D 


३ ` बेदाश्तकड्पळतिका gs 


उभयसहकारित्वमात्रमे खतो निश्चलयोः सर्वतमसोः खकायें प्रति चाल 


'कत्वाद्रजसः। 2 ; 


८ सत्त्व लघु प्रकाशकमिष्टसुपष्टम्भकं चले च रजः । 
गुरु चावरणमेव तमः |’ (सा. का. १३) 
इत्युक्तत्वात्‌ | कारणाुविधायि च कास्‌ | षां च परस्परविरोधिनास, 
अपि एककार्यकारिखं न विहन्यते, तैलवर्तिवहिषु परस्परविरुद्धत्वेडपि, 
ऐएकप्रकाशकाख्यकार्यदर्शनात्‌.। TAT les 
: ग्रदीपवच्चार्थतो gU (सा. का. १३ ) 
तस्मादेष विभागः | तत्र साचिकाहकारोपादानकत्वम्‌ , इन्द्रियत्वम्‌, TÀ, 
इन्द्रियसामान्यदृत्त्यतिरिक्तप्राणानज्ञीकारात्‌, न तत्रातिव्यासिः । 


NO ee ee 
agency with the both, because the Rajas ( quality ) pushes 
on in respect of their functions the Sattva and Tamas 
(qualities) that are by themselves inactive. Because it 
has been stated 
८ Sattva is desired to be light and illumining, the Rajas 
strengthening and active, the Tamas alone heavy and 
screening. ' (Sa Ka. 13) 
And the effect follows in the wake of the cause. And even 
in the case of these, opposed to one another, their perform- 
ing the same action is not vitiated, because the oil, wick and 
fire, although opposed to one another, are seen to produce 
one activity, viz. light. And that has been stated — 
* Like the lamp there is the functioning in effect. ' 
(Sa. Ka. 18) 


Therefore, this is the division. There the sense-organs 
have the Sattvika Aharhkira as the constituent cause; and 
according to the view no other Prana apart from the general 
functioning of the sense-organs being not admitted, there is 
no overextension in that case. म s over-extension in that case. - Because it has been stated 


१ -.. प्रमाणानङ्गीकारात्‌ 
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१५६ वेदान्तकल्पलतिका f 


‹ सामान्यंकरणबृत्तिः प्राणाद्या वायवः पञ्च ' ८ (सा.का.२९) 
इत्युक्तत्वात्‌ | तन्मात्राणां भूतानां च तामसाहंकारकार्यत्वात्‌ | 
[ ६१ ] ननु सिद्धान्ते 


‹ अन्नमयं हि सोम्य मनः आपोमयं प्राणस्तेजोमयी वाकू ? 
9 (छा. ६.५.४; ६.६.५) 


इति श्रुतौ भौतिकाद्दारोपष्टभ्यत्वश्रवणात्‌, समानजातीयेषु च तत्संभवात्‌ 
मृन्मयम्‌ इस्यादेरेव सुदन्तरेणोपष्टम्भदर्शनाद्‌ 
` ८ अग्निं वागप्येति... .चक्षुरादित्यं ....दिशः श्रोत्रम्‌  ( बृह. ३.२.१२ ) 


इति च भूतेषु लयश्रबणात्‌, रयस्य च, अकारणे, अनुपपत्तेः, भूतणुण- 


‘The general functioning of the sense-organs — five 
airs, Prana ete. ' (Sa. Ka. 29 ) 
The subtle elements and the elements are the effect of 

Tamasa-A hamkara. 
[ 61 ]. I say (says the objector )— In the Sruti-passage, 
according to the Siddhanta-view — 
‘My dear, the mind, verily, is constituted of food 
(earth); Prana, constituted of water; speech of Tejas’ 

(Cha. VI. 5.4; VI. 6.5) 
being strengthened by the material food is stated there ; 
and that is possible only when they belong to the same 
genus; from (the expressions like ) ‘ constituted of earth’ 
(in the case of the entities constituted of earth ) is seen the 
strengthening by another piece of clay, and in the passage 

‘Speech merges into the Fire, the eye into the Sun, the 

ear in the Quarters ' ( Brha. IIT. 2. 18) 
the Sruti speaks of the merging in the elements and the 
merging cannot be accounted for without there being a 
cause, — and so, it is established that the sense-organs are 


१ Å सामान्याकरणवाततेः २ A वाणी २ A जातीयत्व 
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LY चेदान्तकल्पळतिका २१५७ 


व्यञ्जकत्वे च, आलोकादिवत्‌ भौतिकत्वम्‌, इन्द्रियाणां सिद्धम्‌ । यथा च 
श्रोत्रत्वकचक्षूरसनघ्राप्धनां शब्दस्पशेरूपरसगन्धग्राहकत्वात्‌, एकेकशस्तु 
AMSAT | तथा पश्चशुणग्राहकत्वात्‌, मनसोऽपि पञ्चगुणवस्त्रम्‌, यदिन्द्रियं 
यहुुणग्राहकं तदिन्द्रियं तद्शुणबत्‌, इति व्यासतः p तथा च मनसः पञ्चः 
भूतात्मकत्वम्‌ , अन्येषां च, एकेकयूतात्मकर्स पर्यवस्यति | 


[ ६२ ] न च मनसः स्पश्षेवत्तेन, आरम्भकत्प्रसङ्गः, चक्षुरादि- 
तुस्यस्वाभ्युपगमात्‌, आरम्भवादानज्गीकारात्च | न च सर्वविशेषशुणश्चत्ये 
परमाणावभोतिके किंचन मानमस्ति, “तत्साधकाचुमानानामामासत्वात्‌ , 


made up of the material elements for the manifestation of 
the qualities of the elements like light etc. As the ear, 
skin, eye, tongue and nose enable one to grasp respectively 
sound, touch, form, taste and smell, they belong to those 
( Gunas ) respectively; likewise the mind also is possessed 
of five attributes, because it enables one to grasp these five 
attributes because of the invariable concomitance ( expres- 
sed in the formula ) * which sense-organ enables one to grasp 
which quality, that sense-organ is possessed of that quality’. 
Thus likewise, it would follow that the mind is constituted 
of the five elements, and the others are constituted of one 
element each. 


[ 62 ] You cannot say that because the mind is possess- 
ed of the qualities of touch etc., there would be the undesi- 
rable contingency of its being the cause, because it is 
admitted to be on the same footing as the eye and others, 
and also because the Arambha-doctrine is not admitted by 
us. Further again, there is no proof whatsoever ( to admit ) 
the existence of the atom not constituted of the elements 
and void of all particular qualities, because the inference 
proving that, are fallacious and that is known by the ‘1’ 
HAs ES MS MU NE 


१ A भूतयुणव्यज्ञकस्वेन २ A तत्तदूयुणवत्तस्‌ * dropped in 1,0, 
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१५८ : वेदान्तकल्पळतिका f 


अहं्रत्ययेन च खप्रकाशकेवलात्मगोचरेण सर्वदेहव्यापित्वेनेव तस्य ग्रहात्‌। 
एतच्च सर्वमुक्त wu १७ 
€ खग्राह्माथेंसजातीयमिन्द्रियं स्याग्रदीपबत्‌ | 

रूपस्यैवावभासित्वान्न चेत्स्याच्छोत्ररूपवत्‌ ॥ 

न चेदर्थसजातीयं सर्वा्भप्रहणं भवेत्‌ । 

एकैकस्येन्द्रियस्येह मनोबुड्ञ्योयथा तथा ॥ 

सर्वभूतात्मकत्वातु सर्वोर्थग्रहणं तयोः । 

मनोबुङ््योरिति ज्ञेयमन्यथा तदसंभवात्‌ || 

त्वगादिज्ञानेव्यक्तीनां बुद्धिः सामान्यमिष्यते | 

प्राण एव क्रियाशक्तिः सामान्यं तद्वदूच्यते ॥ 


pou 


idea itself, which comes within the province of the self- 
illumining pure Atman and pervading the whole body. And 
all this has been stated in the Vartika — 


«The sense-organ would be like a lamp, homogeneous 
with the object to be grasped by it. Ifit were not like that 
on account of the manifestation of the form alone, it would 
be like grasping the form by the ear 

Here, in the case of each independent sense-organ, there 
would be the grasping of all the objects, like that of mind 
and intellect, if there be no homogeneity of objects ( to be 
grasped ). 

In the case of these two — mind and understanding — 
as they are constituted of all the elements, the grasping of 
all the objects is to be understood; otherwise that would be 
impossible. i 

The understanding by the individual agents of know- 
ledge, like the skin etc., is believed to be of a general nature, 
like that in the case of Prana alone, where the power of : 
activity is spoken of as a general one. 


-u + " 


3 । .,. वावभासत्वाक्ञ २ A ..: ज्ञानशक्तोनां 4 ,.- शञानवृत्तीनां 
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शैज्दादिभोगसिद््यथ श्रोत्राया ज्ञानशक्तियः | 
तदृत्कर्मोपभोगा्थ वागाद्याः कर्मशक्तय: ॥ ! 
इति । गः ( बृह. वा. २. ४. ३६४-३६८ ) 
८ यावद्गुधिरसंब्यात्तिः शरीरे ताबदेव तु । ES 
बुद्धेः सामान्य॑ृत्तस्तब््ापिरादेहसंक्षयात्‌ ॥ 
योग्येन्द्रियस्य वा यस्य ततोऽन्यत्रापि लक्षिता । 
वृत्तिस्तस्येव सा ज्ञेया न खभावविपर्ययः ॥ | 
| (gg. 3. 9. २४५-२४६). 
इत्यादि च । अत्र मनोबुद्धयोः, इति, एकस्यैव संकल्पाध्यवसायलक्षणवृत्ति- 
भेदाद्‌ दैविध्यामिधानस्‌ । चक्षुःश्रवसां चक्षुपा श्रबणदशनात्‌ पूर्वोक्तव्याप्ति 
35 The powers of knowledge — the ear and others are, for 
the sake of the attainment of the enjoyment of words etc.,: 


likewise the powers of action — speech etc., are for.the sake 
of the enjoyment.of Karmans.'  ( Brha. Va. II. 4. 3647-68 ) 


And also the following — 


* As long as there is the pervasion by blood in the body, 
so long alone. is the pervasion by the understanding, func- 
tioning generally, till the destruction of the body. 

What functioning is noticed in the case of an appropri- 
ate sense-organ or even elsewhere than that, that is to be 
known belonging to itself and it is not the change in its 
nature.’ (Brha. Và. IT. 4: 345-346) 


etc. Here, though one and the same, the mind and the 
understanding are mentioned as two, on account of the 
difference of functioning characterised by thought and deci- 
sion. In the case of the eye and the sound, it might be 
feared that there would be the violation of the invariable 
concomitance mentioned before, if the eye were to perceive 


——— 


१ A सामान्यवृत्तेस्तद्व्याप्ति.-- A सामान्यबृत्तेश्व व्याप्ति... 
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१६० वेदान्तकल्पछतिका 


भङ्गमाशङ्क्य उक्तं “योग्या' इति । तत्र, एकस्मिन्नपि गोलके खखे- 
कार्यसमर्थम्‌, इन्द्रियद्वयम्‌, अङ्गीक्रियते, इत्यर्थः-। ज्ञानेन्द्रियकर्मेन्द्रिययोथ 
ज्ञानक्रियाशक्तिमेदेन वेलक्षण्यमुक्तम्‌ । तथा चैकादशखनुगर्त किंलक्षण- 
मिन्द्रिय व्यवहारोपपादकम्‌ ! सालिकाहंकारोपादानत्वलक्षणत्वस्य भवद्धि- 
(नङ्गीकारात्‌, इति | 

[ ६३ ] उच्यते -प्राणेतरत्वे सति, अपश्चीकृतभूतोपादानकत्वमेव 

सामान्यत इन्द्रियलक्षणम्‌ | | 

JÉ * अन्यत्र श्रेष्टात्‌ ? (3. सू. २. 9. १७) 


the ‘hearing’ — so the expression Yogya (appropriate ) 
has been putin. There, in one and the same ball-like object 
are admitted two sense-organs competent to perform the 
respective functions — this is the sense. And the difference 
between the organs of knowledge and the organs of action 
is stated in conformity with the difference between the 
powers of knowledge and action. That being the case, 
persevering in the eleven ( sense-organs ), possessed of what - 
characteristic is a sense-organ concerned with practical deal- 
ings? Because by your honour, verily, is not admitted 
the Sattvika Aharhkàra as having the characteristic of the 
constituent cause. 

[ 63 ] ( To the above objection ) it is stated by us in 
reply) - The definition of the sense-organ in general is — 
“being other than Prana, being the state of the constituent 
cause of the elements not mixed up five-fold’. The first 
qualifying attribute is there because Prina is not admitted 
as a sense-organ, in accordance with the Sūtra 

* Elsewhere, because of its being the most important’, 
( Bra. Si. II. 4. 17) 


१ A drops त्व 
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इति GATT प्राणस्थेन्द्रियत्वानज्ञीकारात , आद्यविशेषणम्‌ | शब्दस्पशरूप 
रसगन्धानां च पश्वीकृत्तंभूतखरूपत्वादेव न तदुपादानकत्वस्‌ | तत्र THT: 
प्रधानापँचीक्ृतपञ्चमहाभूतकार्यम्‌, अन्तःकरणम्‌ | तद्‌ वृर्तिमेदांद द्विधा; 
आख्यायते, बुद्धिर्मनश्चेति | रजोशप्रधानापश्चीकृतपश्वमहाभूतकाये प्राण; | 
स च बृत्तिमेदात्पञ्चघा आख्यायते, प्राणोऽपानो व्यान उंदानः संमानेः 
इति | प्राणमनसोरेकारम्केत्वाङ्गीकरणपक्षेऽपि, न, एताइञ्चविमागे विवादः, 
ज्ञानशक्तिक्रियाशक्तिशब्दाभ्यां सत्वरजसोरेवामिधानात्‌ | एवं सक्षप्रधाना- . 
पश्वीकृताकाशकाये श्रोत्रं तदपि चक्षुरौदिवद्‌ गर्त्वेव ग्राहक ` दूरे शब्द 


As for sound, touch, form, taste, smell, they are not the 
constituent cause because they have their very nature of 
the five-fold compounded elements. There, the inner sense: 
organ is the effect of the five great elements not compound; 
ed in its form, with the Sattva-portion prominent.. And 
that is known as two-fold, understanding and mind, on 
account of the difference in functioning. There, the Prana 
is the effect of the five great elements not compounded 

with the Rajas-portion prominent init. And that is known 
as five-fold, Prina, Apàna, Vyana,-Udina-and Samana, on 
account of the difference in functioning. Even according to 
the view which admits Prana and the mind to be one, there. 
is no dispute regarding such a division of that; because by 
the words Jüana-akti and Kriya-Sakti, only the qualities 
Sattva and Rajas are denoted. Thus, the ear is the product 
of the Akasa not compounded five-fold, with. Sattva promi 

nent in it; that too, like the eye: and others, comprehends; 
verily, by going out, on account of the actual perception in: 
the form ‘ the sound is at a distance’. The-Akaéa, however, 


५१. A adds इति after ... नज्ञीकारात्‌ २ A आँच विशेषणम्‌ ३ A agal 


y A dropsq ५ A adds qt after चक्षुरादिवत्‌ 
२१ | 
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त्या दिग्नसेयात्‌ ; न तु तार्किकवत्‌ निल्यमाकार्शर्म्‌ अंस्माकस्‌ | एवं qred- 
बायुकायै त्वक | ताइशतेज/कार्य t| ताइशापूक्ये रसनम्‌ | WIEN- 
पृथिवीकाये भराणम्‌; सतस्य प्रकाशकत्वोत्‌ कार्याणां जञानेन्द्रियत्वस्‌ | एवं 
किश्विद्रजोमिश्रितसत्तप्रधानादपश्वीकृताकाशात्‌, उपपन्नम्‌, इन्द्रिय वाक्‌ । 


aeie शब्दव्यज्ञकेन्द्रियत्येन श्रोत्रवत्‌, आकारेजत्वमेव | केचित्‌ 
। : तेजोमयी वांकू ? (छां. ६. ५. 9 ) 
श्मादिश्रुतिदशनेन वाचस्तैजसत्वमाहुः | तत्‌, न । तत्र तेज/शब्दख 
घृतादिसिग्धपार्थिवद्रव्यंवाचकत्वात्‌ , 

१ `” `. ` तेजोऽशितं त्रेघा वधीयते ' (छा. ६. ५. 9 ) 


किक) SN EN 
+ our view is not eternal as in the view of the Logicians. 
‘Thus the skin is the product of that kind of Vayu. The 
eye is the product of that kind of Tejas. The tongue is the 
product of that kind of water. The nose is the product of 
that kind of earth. The products are the organs of know- 
ledge on account of the Sattva possessing the illumining 
fature. Thus, Vik is the sense-organ produced from the 
Akiés not compounded five-fold, with the Sat-quality, mixed 
up slightly with the Rajas, being prominent. Moreover, in 
respect of this (Vak) it is the product of the Akisa like 
the:éar, because it is the sense-organ manifesting the sound. 
Some talk of the Vak as possessed of the Tejas-element on 
the strength of the Sruti passage 
५... Valk is constituted of Tejas. ’ ( Cha. VI. 5. 4) 
— That is not so. There the word Tejas denotes an oily 
earthly substance like ghee etc., because there is the intro- 
ductory statement 

१० +,» ‘Tejas (food ) is enjoyed in three ways’ (Cha. VI. 5. 8) 


५४ १. Ay adds af after आकाशस्‌ २ A तत्तत्कार्याणाम्‌ 4 तत्कायोणाम्‌ 
३ A qaa ४ A आकारजन्यत्वमेव ५ A केचित्त 
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१ वेदान्तकल्पकतिका EDD .. 


ॐ 
"n 


इत्युपक्रमात्‌ , | ifi 
: तेजो चैं शृतम्‌? | f "P 
इति AAMT, तेजोभूतस्य अशितुमशक्यत्वाच; 
८ अन्नमयं हि सोम्य मनः? , (छा. ६. ५.४) 


इति, अत्रापि मनसः केवलपार्थिवत्वाड्ञीकारापाताच | 

तस्मात्‌, असदुक्तमेव साधु | एवं ester हस्तेन्द्रियमू , 

आदानादिक्रियाया वाय्वात्मकत्वात्‌ | | 
८ त्रयं वा इदं नामरूपं कर्म ! (gg. १. ६. १) 
इति ait प्राणस्य कर्मात्मकत्वाभिधानात्‌ प्राणवाय्योश्र संवगविद्यादिषु 
तादात्म्योपदेशात्‌ । ताइशतेजःकाये पादेन्द्रिये पादचिकित्सायाअक्षुरा- 
MARAKA 1008 0 AA 
and another Sruti | 
‘Tejas, verily, is ghee पु 
because itis imposible to eat what is Tejas; otherwise;; 
even in the case of the Sruti-passage x 
« 0 dear, mind is constituted of food’ (Cha. VL 5.4)' * 


the mind will have to be admitted as having only an earthly, 
nature. ee 


` 


Therefore, what has been stated by us is correct., Simi- 
larly the sense-organ — the hand — is the product of that 
kind of Vāyu, because the function, grasping etc., is consti- 
tuted of Vayu; because in the Sruti-passage 

* This triad is the Name, Form and Karman’ 

( Brha. 1. 6. 1). 
the Prüna is mentioned as being constituted of Karman, 
and Prina and Vayu are described as one in the Sarhvarga- 
Vidya eto.. The sense-organ — the foot — is the product 
of that kind of Tejas, it being known that the treatment 
meted out to the foot contributes to the health of the eye, 
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; 

रोग्पल्वेन विदितत्वात्‌ , तयोरेकजातीयत्वम्‌ | ताइशापकाये पाखिन्दियं: 

खिगधत्वात्‌ । तादशपृथिबीकार्य, उपस्थेन्द्रियं कठिन॑त्वात्‌ | विस्तरेण, एतत्‌ 

्रपञ्चितमस्माभिः सिद्धान्तविन्दौ | पञ्चदशप्रकरण्यां चायं क्रमः सर्वोऽप्यः 

मिहितः, र | | 

“ (६ व्रियत्पवनतेजोऽम्बुभुबो भूतानि जज्ञिरे | 

Sea: पञ्चभिस्तेषां क्रमाद्विन्द्रियपञ्चकम्‌ ॥ 
श्रोत्रत्वगक्षिरसनप्राणाख्यमुपजायते । ` 
तैरन्तःकरणं सर्वैरबत्तिमेदेन तदू द्विधा ॥ 

. मंनोबिंकल्परूपं सयाद वुद्धि: स्थालिश्वयात्मिका | 

CIS: पञ्चभिस्तेषां क्रमात्कर्मेन्द्रियाणि तु । 
बॉक़्पाणिपादंपायूपंस्थाभिधानानिं जज्ञिरे ॥ 

` त्तैः i: सहितैः प्राणो वृत्तिमेदात्स पञ्चधा | (पञ्चः १-१८-२२). 


x 


the two are homogeneous. The organ of evacuation is the 
product of that kind of water, because that is of a liquid: 
nature. The organ of generation is the product of that: 
kind of earth, because that is, of a stiff nature. This 
has been propounded in detailby us in Siddhdntabindu, , 
And this complete order has been also mentioned in the, 
Pajicadasi— £x 
. ‘The elements sky, wind, lustre, water and earth weré t 
: ~ produced’! from their five Sattva-portions came out in order < 
:i the five sense-organs:called ear, skin, eye, tongue and nose. A 
By all of them is produced’ the Antahkarana — it is two-. 7? 
fold in conformity with the difference in functioning. . 
The mind is of the form of thinking, the Understanding 
is of the nature of resolve. By their five Rajas-portions are 
produced ‘respectively the organs of action named as speech, 
.. hands, feet; organ-of evacuation and organ of generation: `: 
: The Prana associated. with all those is five-fold on account... / 
, of the difference in the functioning, ' ( Paiica. I. 18-22)". , 
. ३. 4 चश्नरारोग्यवत्वेन ` `२: A चेतत २ ^ सहितैः 


[4 


Pe 
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इति । तत्‌, एवमवांन्तरमेदेऽपि,-अपश्चीकृतथूतोपादानकत्खं सामान्यः 
लक णसंभवाज्नास्माकं मते काचिदनुपपत्तिः, इत्यास्तां तावत्‌ | तस्मात्‌+ न’ ` 
अपरोकषज्ञानकारणत्वेन शब्देअपि, इन्दरियव्यवहारापत्तिः | i 

[ ६४ ] न च, d शान्दखस परोध्षत्वापरोधषत्वाभ्यां साङ्कयैप्रसङ्ग,, 
इति arem, उपाधिसाङ्कयेवद्‌ जातिसाङ्कयस्थापि, अद्षकत्वात्‌, परोक्षः 
स्वापरोक्षत्वयोरेकज्ञानवृत्तित्वेन प्रमात्वाग्रमात्ववत्‌) जातित्वासंभवाच, 
दार्यतावच्छेदकरवकारणतावच्छेदकत्वानन्यथासिड्डेत्वानुगतप्रत्ययामावेन zu 
अपि जात्यज्गीकारेऽतिप्रसङ्गाच | न च; इन्द्रियजन्यतावच्छेदकत्वेन परोक्ष- 


ad क्ला ला 


' Therefore, there might be subsidiary divisions, but as the 


general characteristic of being the constituent cause of the 
elements not compounded five-fold is possible, there is noth-: 
ing untenable in our view. —Let that go as it is. Therefore». 
there would not be the unwanted practical dealing associat- 
ed with the sense-organs even in the case of the Word on: 
the strength of its being the cause of direct knowledge. |:o: 


[64 ] Further, it should not be argued that in this way 
there would be an undesirable mixing up, if the nature of’ 
the Word possesses direct as well as indirect nature, because | 
the mixing up of the generalities also, like the mixing up of 
the limiting adjuncts, is no flaw; and’ also there is no posst-^ 


_ bility of the nature of generality,’ because the direct nature’ 


and the indirect nature are the functions of only one know-: 
ledge, as in the case of the nature of right knowledge and’: 
the nature of wrong knowledge ; and if generality were to” 
be admitted there would be just anarchy, on account of 
the absence also of a continuing experience impossible to’ 
be proved otherwise, characterised by the nature of the 
effect. Further, it should not be argued by you that the: 


१ A सामान्यलक्षणस्य संभवात्‌ २ 2 adds सति after एवं ३ A adds 
aga after... वृत्तित्वेत ४ A... सिद्धानुगत 
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त्वजातिः सेत्स्यति, इति वाच्यम्‌, तस्य त्वन्मते नित्येश्वरज्ञानवृत्तित्वेन, 
असमन्मते सुखादिभास MAMA ATT aT कार्यतानवच्छेदकत्वात्‌। 
मीमांसकमते गुणगतजात्यनज्गीकारात्‌ ईश्वरज्ञानस्य च, अपरोक्षत्वानज्गी- 
कारे तस्सिद्धिरे न स्यात्‌, क्षित्याञ्लुपादानगोचरापरो्षज्ञानवस्वेनेव तद- 
नुमानात्‌ | न च जन्यप्रत्यक्षत्वं जातिरस्तु, तत्र बाधकाभावात्‌, इति 
वाच्यस्‌ | अस्तु वा मा, अस्तु तत्र का नो हानिः? प्रत्यक्षत्वं तु नित्यज्ञान- 
साधारणं न जातिः, इत्युक्तम्‌ | 

[ ६५ ] ननु, तवापि, अर्थनिष्ठ, अपरोक्षं दुर्निरूपम्‌। तथा हि--- 


genus, being indirect, would be established by the limiting 
adjunct, viz. being produced by the sense-organs, because 
that is not the limiting adjunct of: the nature of effect 
owing to its being the function of the knowledge of the 
eternal Igvara according to your view; according to our 
view it is the function of the eternal Witness, Senti- 
ency, manifesting pleasure etc. According to the view of 
the Mimirhsakas, on account of the generality associated 
with the Gunas not, being admitted, if the knowledge of 
Tévara is not admitted to be direct, there would not be the 
establishment itself:of that, because that is inferred on 
account of his being possessed of direct knowledge as being 
the material cause of the: earth etc. Further, you should 
not say — Let then the direct perception produced be the 
generality, there being no contradiction. — Let it be there 
or let it not be there. What loss is there for us? It has 
been (already ) stated that direct perception being common 
to eternal knowledge is not generality. 

"[ 65 ] Surely, for you also it is difficult to point out to 
the direct perception referring to an object. To explain 
ihe same — Not for the matter of that can there be the 


१ A परोक्षत्वं जातिः २ 4 तन्मते ३ A कार्यतावच्छेदकत्वात्‌ ४ A मीमांसकेश्व 
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नें तावदपरोक्षज्ञानविषेयत्वम्‌, अन्योन्याश्रयात्‌ , ज्ञानापरोक्षत्वस्प, अद्यापि, 
असिद्धत्वाच्च । नापि - : 


८ यत्साक्षादपरोक्षादू ब्रह्म ? (ge. ३. 9. १) 


इति श्रुतिप्रतिपादित खप्रकाशचैतन्यरूपत्वम्‌, | वस्तुगत्या तद्रूपविवक्षा- 
यास्‌, सर्वेपामेव पदार्थानां वस्तुतस्तदूपतया , अपरोक्षताप्रसङ्गात्‌, वारत- 
चापरोक्षतायाश्र व्यवहारेष््रयोजकत्वात्‌ , अकल्पितताइशखरूपत्वाभ्युपगमे 
च दशमस्त्वमसि ' इत्यादौ तदभावात्‌ | नापि संविदमिन्नत्वेन भास- 
WAAL, घटादौ तदभावेन परोक्षताप्रसङ्गात्‌ | न च चेतन्यसत्तयेव 


nature of the object of direct perception on account of there 
being mutual inter-dependence and because, that the know- 
ledge is direct has yet to be proved. There cannot be also 
the nature of the selfillumining Sentiency propounded in 
the Sruti-passage, 
‘What is Brahman, from definite direct perception. ’ 
(Brha, IIL 4. 1) . 


If it is intended to point out that nature in the nature of 
things, — all the objects, verily, being possessed of that . 
form as a matter of fact would be associated with direct 
perception —( that would be ) an undesirable contingency ! 
And farther, a real direct perception cannot produce any- 
thing in respect of practical dealings. And if we admit that 
kind of nature not super-imposed, that is absent in (the 
statements like)‘ You are the tenth’. Nor again could 
there be the manifestation as not different from Samvit; 
( if that be the case) that being absent in jar and others, 
there would be indirect perception ( in respect of them ) — 
an undesirable contingency! Further, you cannot say that 
the direct perception also belongs to jar and others, because 
it is direct for sentiency like Satta by the Satta itself of 
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सेव वैतन्यापरोक्षतयैवापरोधषता, अपि घटादीनाम्‌, ईति वच्य Senat 
पंरोक्षताया एव खरूपातिरिक्ताया अनिरूपणात्‌ । खरूपमात्रेण तदज्ञीकारे 
च, सर्वत्र सत्ताव्यवह्वारवत्‌, अपेरोक्षव्यवहारोःपि स्थात्‌ | 

` [ ६६ lag निदृत्ताज्ञानत्वभेव चैतन्यसयापरोक्षस्मम्‌ तच कचि- 
स्खत एव सुखादिसाक्षात्कारे” कचिच मानजन्यवृत्तिविश्ेषेण, यथा घटादिः 
साक्षात्कारः; इति नातिप्रसङ्गः) इति चेत्‌,-एतावता हि, निवृत्तिताज्ञान- 
सैतन्यखरूपाभिन्नत्वेन भासमानो विषयः स्वगोचरज्ञाने, अपरोक्षमादधाति, 
इति फलितोऽर्थः | तथा सति, तद्गोचरज्ञानस्य वैयथ्यमेव TESA पूर्व 
सेव जातत्वात्‌ । आवृतविषयस्य वा मानजज्ञानमन्तरेण कथं निवृत्ताज्ञान- 


Sentiency. Because the direct perception itself associated 
with Caitanya cannot be described as apart from its nature. 
And if that is admitted as its mere nature, as there is 
everywhere the functioning of the Satta, there would be 
the functioning of direct perception also. 

[ 66 ]- If it is argued that the removal of the nature of 
Ajiana itself is the direct perception of the Caitanya, and 
that again is in some places: by the direct realisation: of 
pleasure etc., of its own accord, and in some places by virtue 
of the particular functioning due to the means of proof like 
the realisation of the jar and others so there would not be 
over-encroachment — ( our reply is)— even so, the object 
manifested as not different from the nature of the Caitanya 
with the AJjiiina removed does partake of the direct percep- 
tion in respect of the knowledge -concerning it — that 
would be the ultimate meaning got at; if that be the case, 
the knowledge concerning it is definitely useless because 
the result of that ( knowledge ) has been already produced. 
In the case of the object screened, how can there be the. 


"I»occo diua sa टन SE EM क 
१ A अतन्यापरोक्षतवापरोक्षता २ 2 अपरोक्षता व्यवहारोऽपि २ A adds 
फलम्‌ after तःफलस्य : 0 
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चेदान्तकल्पलतिकां १६९, 


सवम्‌ ? मानं स्वयम्‌, अपरीक्षतारहितम्‌, उत्पन्नविपयस्याज्ञानं निवत्यं पश्चा- 
त्तादशस्वरूपविषयत्वेन, अपरोक्षतां लभते, इत्यपूर्व पाण्डित्यं प्रकटयन्‌ , 
अनुमानादिकं कथमेवं न भवतीति पृष्ट; किं व्याचट्टाम्‌ १ आस्तिकः 
स्वभाव एवायम्‌ , इति कथं श्रूयात्‌ ? तस्मात्‌, वृत्तीनां यद्‌ अज्ञाननिवर्तता- 
वेच्छेदकं रूपं तदेवापरोक्षत्वम्‌, इह प्रस्तुतम्‌ le तच्च न चेतन्यस्य वास्तवा- 
परोक्ष्वलभ्यम्‌ , इति तत्र हेत्वन्तरं वाच्यमेव | अत एव, अपरोक्षपदार्था- 
भेदपंरशब्दत्वेन, अपरोक्षज्ञानजनकत्वम्‌ , इत्यपास्तम्‌ , वास्तवापरोक्षस्वरूप- 
विषयत्वस्य “ तत्तमसि ' इत्यादिवाक्ये संभवेऽपि ‘ दशमस्त्वमसि ' इत्यादाव- 


removal of the Ajfiana, without the knowledge produced by 
the means of proof? That the means of proof itself without 
any direct perception after removing the Ajnana in respect 
of an object that is produced afterwards becomes possessed 
of the direct perception, being the object of that special 
nature — thus disclosing your wonderful scholarship, if you 
are asked how in that case do not come in Inference and 
others, what reply can you give? Being one who agrees 
to the orthodox doctrine (of Vedapramanya )— how can 
you say that it is the very nature? Therefore, it is put 
forth here that the nature of the functioning characterised 
by the removal of Ajiiina — that itself is the direct nature. 
And that cannot be had through the real direct perception 
ofthe Caitanya and so some other cause has got to be 
stated in that connection. The view that direct knowledge 
is produced by the words directly referring to the oneness of 
the objects is thus brushed aside, because though being the 
object of real direct nature is possible in passages like * That 
thou art,’ it is impossible in ( passages ) like * You are the 
tenth’, and because the removal of Ajüàna is absent prior 


१ A इत्यपूर्वपाण्डित्यस्‌ २ A dropsauqat २ A व्याचष्ट 
४ A निवतंकतावच्छे ... ५ A drops पर 
RR 
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१७० चेदांन्तकल्पंळतिको नि TIREI हि 


f डर 
संभवात्‌, निब्ृत्ताज्ञांनसस च शाब्दबोधात्पूर्वमभावात[ | यदा कदाचित्‌; 
निवृत्ताज्ञानत्वविवक्षायां च ' पर्वतो वह्िमान्‌ इत्यादिवाक्यानामैपि 
अपरोक्षस्वरूपविषयतया, अपरोक्षज्ञानजनकत्वपैतात्‌ | 

€ यतो वा इमानि भूतानि जायन्ते ! (SIN. ३.१) 
८ सत्यं ज्ञानमदन्तम्‌ ! ( तैत्ति. २. १ ) 


इत्यादिवाक्यानाभपि, अपरोक्षस्वरूपविषयतया, अपरोक्षज्ञानजनकत्वेन महा- 
बाक्यबैयथ्यापाताञ्च | न च प्रमात्र मेद विषयत्वेनापरो क्षज्ञानजनकत्वं ' सर्वे- 
ज्ञव्वविशिष्टोंइसि ' इत्याद्वाक्यादपि तथा प्रसङ्गात्‌ | ईश्वरो मदभिन्नः, 


tothe knowledge from the Word — if the removal of Ajiiana 
is expected to be achieved sometime, then sentences like 
* the mountain is possessed of fire ’, would perforce have to be 
admitted to produce the direct knowledge, because the object 
possesses the nature of direct perception. And even pas- 
sages like 

‘ From whom, verily, these beings are produced ° 

( Taitti. IIL 1) 

«Truth, Knowledge, Infinite’ ( Taitti. II. 1) 
etc., producing the direct knowledge being the object of the 
nature of direct perception, there would perforce be useless- 
ness of the great passages; nor can it be said that they 
produce the direct knowledge because they are objects not 
different from the knower; otherwise, that will perforce 
have to be admitted evenin the case of a sentence like 
‘ You are endowed with omniscient nature’ and likewise the 
same will have to be admitted from the Inference ( as ) — 

Tévara is not different from me, . 

Because of being possessed of sentiency, 
Like myself. 


१  निवृत्ताानत्वस्य २ 2 drop aù २ A ... शानजननापातात्‌ 
v A drop aft ५ A सर्वशतल्वादिविशि-«- 
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चेतनत्वात्‌ मडत्‌  इत्यनुमानादापे तथा प्रसङ्गाच्च | तस्मात्‌, अस्मदुक्तमेव 
साधु, योग्यपदार्थनिरूपित लव पदार्थामेदपरशब्दत्वेन, अपरोक्षज्ञानजन- 
कता, इति | ० ० 

[ ६७ ] न च, एवं सति विचारात्पूर्वमपि शब्दस्य) अपरोक्षज्ञान- 
जनकत्वसंभवे तेनैव, अज्ञानतत्कार्यनिवृत्त्युपपत्तो किं विचारणा! इति 
वाच्यम्‌, तस्यासंभावनादिप्रतिवडधत्वे तदानी स्वकार्याजनकत्वात्‌ । विचा. 
रेण तु प्रतिबन्धनिवृत्तौ शब्दजन्यस्य निर्विकरपापरोक्षज्ञानस्याप्रतिबद्धतवेन 
स्वकायेजनकत्बात्‌ | तत्रायं ऋमः -- फलपर्यनतंत्रह्विद्योदेशेन विहितः 
यज्ञाद्यनुष्ठानात्‌, नित्यानित्यविवेकप्रतिबन्धकर्थितदोषः प्रतिहन्यते | ततो 


Therefore, what has been stated by us alone is correct 
— there is the productive capacity for the direct knowledge 
on account of the words pointing out to the identity 
with the object (denoted by the word) ‘ You’ referred to 
by the appropriate sense of the word. 

[ 67 ] This being the case, nor again should it be 
argued by you — when it is possible for a word to produce 
direct knowledge even prior to the pondering, and the 
removal of Ajiüna and its products capable of being removed 
by that itself, what is the use of any pondering 
further? — Because, at that time it ( pondering ) would 
not be competent to produce its effect, because it is obstruc- 
ted by (the circumstances like) the impossibility of the 
same. But when the obstruction is removed by proper 
pondering, the direct indeterminate knowledge produced 
by the word, being unhindered would produce its own effect. 
There, this is the order in which it functions. — From the 
performance of the prescribed sacrifices ete., aiming at the 
knowledge of Brahman right upto the fruit, the wrong 
tendency of the mind acting as an impediment in the way of 


१ A dropa २ 4 फलपर्यन्तं ३ A .-प्रातिबन्धकचित्तदोपः 
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१७२ वेदान्तकल्पलतिका 


नित्यानित्यविवेकेन, ऐहिकासुष्मिकवैतृषण्यग्नतिबन्धकश्रित्तदोपोऽपसार्यते | 
ततो विपयवेतृष्णेन शमदमादिप्रतिबन्धकश्चित्तदोषः। ततः शमदमादि मिवि- 
परीतप्रवृत्तिहेतुकेश्रित्तदोषः | ततोऽद्वितीयन्रह्मेकयविप्रयवेदान्तशक्तितात्पय- 
निश्चयफलकेन श्रवणाख्यतर्केण क्रियार्थत्वादि मिहेत्वामासैबा, अद्वितीय- 
ब्रह्मात्मैक्ये वेदान्तानां प्रामाण्यासंभवरूपश्चि्तदोषः | एवं वेदान्तानां 
्रमाप्यासंभावनाप्रचयहेतुभूतचिततैकाम्यप्रतिबन्धकश्चित्तदोषः प्रमेयसंभावः 


the discrimination between permanent and non-permanent 
is warded off. Thereupon, by the discrimination between 
permanent and impermanent the wrong tendency of the 
mind, which obstructs the absence of the greed (for enjoy- 
ment of objects) here and hereafter is brushed aside; 
— then the wrong tendency of the mind obstructing the 
control and restraint by the absence of greed for the objects 


of senses; — then, by control, restraint and others, the 
wrong tendency of the mind which is the cause of perverse 
activity ; — then (is removed) the wrong tendency of the 


mind entertaining the unauthoritative nature of the Vedan- 
ba-passages pointing out to the identity of Atman and 
Brahman without a second, by logical reasoning involved in 
* hearing ’, culminating in concluding the purport and deno- 
tation of the Vedanta concerning the oneness of Brahman 
without a second, or by (understanding) the Hetus ( the 
Vedanta-passages ) for the sake of sacrificial activity to be 
fallacious reasonings; and thus, in the case of Vedanta, 
the wrong tendency of the mind, obstructing the concentra- 
tion of the mind, which is the cause of the piling up of the 
unauthoritative concepts by the reasoning known as ‘think- 
ing’, which results in the proper perspective of ( the 
Brahman ) to-be-known. Then is brushed away the wrong 


१ ^ JURA... R A drops क 3 IO and À ‘drop 
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des वेदान्तकल्पळतिका १७३ 
^ 


नाफलकेन मननाख्येन तर्केण | ततोडन्यानुपरक्तत्रह्मात्मेक्यविषयसंस्क्रार- 
प्रचयेन हेतुज्ञानइत्तिफलकेन प्रयत्नेन निद्ध्यासनाख्येन, अनादिप्रवृत्त- 
देहात्मज्ञानजनितसंस्कारप्रचयः, चित्तदोषोडपसायेते | ततोञ्शेषदोपशून्ये 
स्वभावस्वच्छचित्तदर्पणे पूर्ववदेव वेदान्तवाक्येन जनिता, अखण्डवार्वयार्थ- 
विषया वृत्तिः सर्वदोषरहितत्वात्‌ , अप्रतिबद्धात्‌ स्वतःप्रामाण्यादेव HAT 
अज्ञानतत्काये निवर्तयति, ततः परं न शङ्का, न चोत्तरम्‌ । तदुक्तम्‌ 
* पुरुषापराधमलिना धिषणा निरवद्यचक्षुरुदयापि यथा | 
न फलाय भत्सुविषया भवति श्रुतिसंभवापि तु तथात्मनि धीः ॥ 


tendency of the mind — the massing together of the impre- 
ssions produced by the knowledge of the body as Atman, 
which is going on continuously without any beginning, — by 
the mental effort known as ‘meditating’ which results in 
the functioning of knowledge which is the mass of impres- 
sions concerning the oneness of Brahman and Atman un- 
affected by anything else. Then in the mind-mirror, 
naturally clear, void of all the blemishes, the tendency 
already produced by the Vedanta-passages pointing out to 
(the Brahman as a) complete whole, turns away the entire 
Ajiiina and its effects, verily, by virtue of its self-autho- 
ritative nature which is without blemishes and obstructions. 
And after that there can be neither any doubt, nor ( any 
scope for) reply. Thus has been said — 

* The understanding ( of » king ) soiled by his personal 
faults although prompted by the blameless eye, does not 
produce the proper fruit, concerning Bhartsu ( his minister ) 

So (is the case of) the idea in respect of the Atman, 
although arising from the Sruti passage. 


SSIS  e ——— ————— — —— 


१ ^ ... प्रचयहेतुज्ञानवात्तिफलकेन २ 4 ... संस्कारप्रचयाचेत्तदोषो -.- 
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घुरुषापराधविगमे तु पुनः प्रतिवन्थकल्युदसनात्सफुणा | 
मणिमन्त्रयोरपगमे यु यथा सति पावकाद्ववति धूमलता ॥ 
पुरुषांपराधनिवृत्तिफेळः सकलो विचार इति वेदविदः । 
अनपेक्षतामनुपरुध्य गिरः HOTA तदतः ॥ ' 
É (सं. शा. १. १४) 
[ ६८ ] तस्मात्‌, अद्वितीयत्रह्मात्मैक्यबोधस्य, अपरोक्षस्य स्वतः 
प्रमाणस्यापि बलवद्धिदोपैः परोक्षतामिव, अग्रामाण्यमिवापाद्य, अविद्याः 
निवर्तकत्वम्‌, अभिभूतम्‌ । विचारेण तु दोषापगम्‌ एव केवलं क्रियते, न 
किञ्चिदाधीयते, तेन न स्वतःप्रामाण्यभङ्गप्रसङ्ग: | तस्मात्‌, शमादिसंपन्नेन 
परित्राजकेन मुमुक्ुणा गुरु्॒पाश्रित्य चतुलेक्षणमीमांसया विचार एवा- 


But when the faults of a person are removed, it becomes 
fruitful again, owing to the driving out of the impediments, 
as the column of smoke comes out of the fire when the 
(antidotes ) jewel and charm are not there. 

The Veda-knowers say that all pondering has for its 
fruit the removal of the faults in a person. And, for this 
reason, not marring the independent nature of the words, 
this section would lead to the desired fruit. ' 

€Samksepa. I. 14) 

[ 68 ] Therefore, in the case of the direct realisation of 
the knowledge of the one-ness of Atman and Brahman with- 
out a second, although self-authoritative, having produced as 
though an unauthoritative nature, like the indirect percep- 
tion due to strong blemishes — its being the remover of 
Ajfiana is thwarted. By the pondering is effected only the 
removal of blemishes; nothing is imposed (by it )— so, 
there is no fear of its self-authoritative nature being given 
up. Therefore, who has gained control etc., who is an 
ascetic, desirous of salvation, resorting to a teacher, should 


[d 
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d वेदान्तकल्पळतिकां १७५ 
aya: फलपर्यन्तस्‌) इति विचारमेव विभज्य प्रदशयाम;- | ARIZA: 
आत्मैव, अविद्यानिवृत्युपलक्षितों मोक्ष! । तत्साधनं च वेदान्तवाक्य- 


करणकः, अन्यानुपरक्‍तत्रह्मात्मेक्यसाक्षात्कार एव श्रवणाद्यपनीतप्रतिबन्धः 
सन्‌, इति wd समञ्जसम्‌ | 


न्यायैनिधूय दुष्टानि कपिलकणादाधपादादिवादा- 
नादायादुष्टमेकं श्रुतिमितमसतद्वारमद्रैतवादस्‌ । 
वेदान्तैकप्रमेय परमसुखमयं ज्ञानमज्ञानशून्यं 


मोक्ष व्याचक्षते यं कमपि सुकृतिनः सोव्हमेवास्मि पूर्णः ॥ 


go on with the pondering in accordance with ( the study of) 
the Mimarhsa Sastra containing four parts, right upto the 
attainment of the fruit. — Dividing ( into suitable sections ) 
the consideration thus, we shall propound the same. There- 
fore, it is established that Atman himself as characterised 
by the removal of Avidya is Salvation. And its means is 
the realization itself of the oneness of Atman and Brahman 
untinged by anything else, produced by the Vedanta-passa- 
ges, with impediments removed by ‘hearing’ etc., — thus 
everything is quite reasonable. i 


Accepting the doctrines of Kapila, Kanada, Aksapada 
etc., with the blemishes therein smashed down by various 
reasonings, and resorting to the one Advaita-doctrine, con- 
forming with the Sruti, without any blemish, the door to 
immortality — (I say) he whom: the meritorious ones des- 
cribe as Salvation, known only from the Vedantas, consti- 
tuted of the highest Bliss, knowledge (itself) void of 
Ajfigna, — he is the very Self of me, all-perfect. 


Pe EE SAS प्स्क्स्स्स्सस्गिन््मन 
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१७६ _ चेदान्तकल्पलतिकां 4 
इति श्रीवेदान्तकल्पलतिकायां पैरमहंसपखिजुकमधुलदनसरस्व॑ती- 
कृतायां ससाधनापवर्गनिरूपण नाम स्तबकः | 


वेदान्तकल्पलतिका समाप्त 


“>>> पाक 


Here ends the * Bunch’ named ‘Serutiny of Moksa along with the 
means thereof’ of the ‘Sri Vedantakalpalatika’ the composition 


of Paramaharnsa- Parivrájaka-Madhusüdanasarasvati 


Here ends the Vedintakalpalatika. 


———— YN eon ei) 
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३ A adds श्रीविश्रे ये 
डळ श्वरसरस्वतीशिष्यश्री after ... जकात्रायं ४ A adds आचार्य after 
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* 
2 


3 co 


Quotations from the Upanigads etc. 


ala वागप्येति 
अज्ञानेनादत ज्ञान 
अथातो ब्रह्मजिज्ञासा 
अनृतेन हि प्रत्यूढाः 
अन्नमयं हि सोम्य 
अन्यत्र भ्रेष्ठात्‌ ` 
असिधेयाचिनाभूत० 
अमिमानोऽहँकारः 
अविद्याया अविद्यात्वे 
अविद्यायाः परं पारं 
अविनाशी वा 
अशरीरं वाव | 
अस्थूलमनणु . - 
आकाशवत्सवं० 
आत्मा कर्न्रादि० 
आनन्दो विषयाचुभव० 
इच्छाद्वेषप्रयत्न ० 
उत्पत्तिराप्तिविकृतिः 
ओत्पत्तिकस्तु ` 


ROC 
कामः संकल्पो विचिकि० 
किं च मानादविज्ञाता० 
कृत कृत्यं प्राप्त | 
क्षीयन्ते चाख 
आमादि किच्चिदप्राप्त 
चतुष्टयी शब्दांनां 
त इन्द्रियाणि 
ते त्वॉपनिषद्म्‌ 


तदेतद्‌ ब्रह्म 
qug कमैजितः 


१५६ 
१२३ 
१२ 


१२२ 


१५६ 
१६० 
७ 
१५२ 
१२७ 
१२२ 
Ra 
‘RV 
५० 
२१ 


- २३ 
, १२० 


२० 
३४ 
६८ 


१३८' 


वह. ३. २. १३ 
भ.गी. ५. १५ 
ब्र. सू. १. १. १ 
छा. ८.३.२ 

छा. ६. ५. 9 

प्र. सू. २. ७. १७ 
कुमारिल 

सा. का, २४-२६ 
gg. वा. का. १८१ 
Tat. ६. ८ 

Te. ४. ५. १४ 
छा. ८. १२. १ 
बृह्‌. ३. ८. ८ 


बृह. वा. का. ५५-५६ 
पञ्च. 

न्या. सू. १. १. १० 
TE. वा. का; २३६ 
मी. सू. १. १.५ 
ब्रह. १. ५. ३ 

VQ. वा. का. २८९ 


WS. २. २. ८ 
` बह. सं. वा. ८८५-८८ ` 


म. १.१.२ 

ग्र. सू, २. ३. १७ 
बृह. ३. ९. २६ 
gg. 3. ५, १९ 
छा. 6. 3. ६ 
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aaa विदित्वा 
तमेव विदित्वा० | 


तरति झोकं 
तरत्यविद्यां 

तस्माद्‌ वोधात्मकत्वेन 
तीर्णो हि तदा 


त्रयं चा इद्‌ 

दशेमे Tero 
दुःखजन्मप्रवृत्ति० 
दैवी हेषा गुणमयी 
न चक्षुषा गुह्यते 

न युक्तं कामनाझुक्तो 
न स पुनरावतेते 
नान्यदज्ञानतोऽस्तिर्वं 
नाभावनिष्ठो st 
नावेदविन्मचुते 
नासतो विद्यते 
नीद्दारेण प्रादृताः . 
परागर्थग्रमेयेछु . 


१११, 


५९, १११, 


१३७, 


१२२ 
१२२ 
१३० 
१३९ 


१६२ 


१६३ 
१६२ 
१६३ 
१५२ 
२२ 
१२१ 
१३६ 
४८ 
aq 
५२ 
Et] 


१३६. 
३०. 
१२२. 


११३ 
१७३ 
१५३ 
quy 
१४० 

$1 

८८ 
१२१ 
१२१ 
१४० 
१३९ 


3 


वा. सं. ३. 3. १८ 


१७९ 


SH. ३. ८. ६. १५ ` 


वा. सं. ३. १. १८ 
श्वेता, ३. ८. ६. १५ 
छा. ७. १. ३ 

प्रश्नो. ६.८ 


मी. वा. चो. सू. का. ५३ ' 


Ta: a. वा. २९० 


निरा. ३३, ना. प. ९. २२ 


Te. वा. 3. ८. १२२ ` 
ब्रह. चा. ३. ८. ७४ 
ते. बा. ३. १२. ९. ७' 
गीता २. १६ 


- क. सं. १.८२. ७ 


पञ्च, ८. ११ 
सं. शा. १.१४ 
सा. का. २१ 
सा. का. १३ 
श्वेता, ५. ८ 
ब्र.सू. १. १.१ 
तेति. २. १ 
WS. ३. २. ९ 
श्वेता, १. ३० 
gU. १. ५. ३ 
Tq. 9. ४. १९ 
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